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DEDICATION 
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CHAPTER SEVEN 
The Emergence of the Cycles of Mantras (cakrodaya) 


‘May the Rudra (who bestows) victory and is the penetration (avesa) of 
the fierce (canda) Bhairava that has rendered excellent the emergence of (every) 
single Mantra and eliminated the impression of fettered existence (bhavamudra) 
make (all that is) auspicious (and beneficial) firm (and stable).’ 


Now, with the second half (of the verse begun at the end of the previous 
chapter,) he sets out to expound the Emergence of the Cycles (of Mantric 
breathing) in relation to the principle of Time. 

Surely (one may ask), the emergence of the goddess (of the alphabet) 
Matrka, who is common to all Mantras, was explained previously (in the 
preceding chapter),” so what reason is there to also explain the emergence of the 


' The word ‘udaya’ literally means ‘arising’ or ‘emergence’. It is commonly used to 
denote the rising of the Sun — sürya, or Moon — candra, in the expressions süryodaya — 
‘dawn’ and candrodaya — ‘moonrise’. Here the word has a technical sense when 
combined with the word 'cakra'. The word ‘cakra’ literally means ‘wheel’. By 
extension, it also means ‘assembly’. So the words 'devatücakra', ‘gurucakra’ or 
"südhakacakra', for example, denote an assembly of deities, teachers and adepts, 
respectively. Thus ‘cakraydga’ denotes the sacrificial rite performed by and for an 
assembly of initiates. 

According to the context, the word ‘cakra’ can also mean, as it does here, 
‘cycle’, Mantras recited in consonance with the breathing cycle (pranacakra), 
depending on their length, form daily cycles of varying sizes. This chapter exat s the 
measure of these cycles of Mantras that arise, that is, rotate, within the breathing cycle. 
As the cycle of the breath does its round, the Mantra recited in consonance with it arises 
with each turn from the heart. The dawn of the Sun of exhalation (pránodaya) is that of 
Mantra also (mantrodaya). The dawning of the cycle of the repetition of Mantra 
‘mantracakrodaya’ coincides with the dawning of the cycle of the vital breath — 
"pránacakrodaya' . To use Abhinava's example, with each turn of a waterwheel, the jars 
that are attached to it fill and empty out, rising full each time out of the water. Thus, 
cakrodaya, that literally means ‘emergence, arising or dawning of the wheels’, denotes 
‘the rotation of the cycles of Mantra within the movement of the breath’. 

Swami Lakshmanjoo explains in his Trikarahasya: ‘Cakrodaya involves: a) 
The Cakrabhid — [the various] cycles of Mantra, and b) Mantrabheda and Vidyabheda 
[various Mantras and Vidyas]. For example, one cakra [cycle] is the ordinary cakra 
[cycle] of 21,600 breaths of the ordinary course of breathing during one [twenty-four 
hour] day. You have to control that cycle (cakra) by lengthening the breath, for 
example, by doubling it in length, so that in twenty-four hours you breathe only 10,800 
times. [Going on gradually extending the time of a single breathing cycle, you] will 
finally breathe only twenty-four times in twenty-four hours. Then you are the master of 
the various cycles (cakrabheda) and so have become the master of time. By and by, you 
must enlarge the span of time. This involves effort. In the sixth stage of enlargement, 
there is yatnajopasana [practice born of effort]. In seventh, it is ayatnajopásana 
[practice born without effort]. There is no [breath] retention [in this effortless practice]." 
? The emergence of the letters, Mantras and their parts in the breathing cycle was 
discussed in the previous chapter, from verse 216 to the end. 
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Cycles of Mantras and the like, that have their own particular form? With this 
question in mind, he says: 


HT TORENT ERU FASEA: 3l 


atha paramarahasyo ‘yar cakranam bhanyate ‘bhyudayah V 1 || 


Now we will expound this supreme secret, which is the emergence 
of the cycles (of Mantras in the flow of the breath). (1) 


The Various Cycles (of Mantras Linked to the Rhythm of the Breath) 
(cakrabhid) 


The Nature of Mantras and the Exertion of the Waterwheel of the Breath 


saad Test qp Prva | 


ity ayatnajam akhyatam yatnajam tu nigadyate | 


The (spontaneous) effortless (ayatnaja) (emergence of time within 
the flow of the breath) has been discussed; we will now talk about the 
(voluntary) one that is the result of effort. (2ab) 


è Swami Lakshmanjoo (TSRP p. 65-66) outlines the practice taught in this chapter as 
follows: ‘The following practice (upásana) relating to the cycle of the breath is meant 
for advanced practitioners. The practice here differs in some respects from that centred 
on the natural, spontaneous breathing cycle taught in the previous chapter. This is a kind 
of practice that requires exertion, Without interfering with the natural course of the 
breath, we breathe 21,600 times a day. The yogi who is engaged in the practice of 
cakrodaya should slowly increase the time it takes for a single cycle of inhalation and 
exhalation to take place. He should first of all exert himself to double the normal time it 
takes for a single cycle of inhalation and exhalation, or to put it another way, he should 
inhale and exhale just once in the time it normally takes to do so twice. Thus, instead of 
21,600 cycles in a day and night, there should be half that number, i.e. 10,600 cycles. 
Along with modifying the breathing cycle in this way, it is extremely essential that the 
yogi meditate on the two extremities of the movement of the breath in the heart and the 
external twelve finger space. With practice it gradually becomes easy and natural for the 
yogi to extend or shorten the length of time of his breathing cycle, and he comes to be 
able to so without any effort. By doing this day and night, he attains a direct experience 
of his own nature as consciousness and bliss. After that the number of breaths in a day 
reduces permanently from 21,600 to 10,600.’ Then the fruit of this practice (sadhana) is 
described in 7/21cd-22ab; see there. Note that Swami Lakshmanjoo does mention in his 
summary of this practice the recitation of Mantra, which is a secondary consideration. 
This practice, as Swami Lakshmanjoo presents it, concerns the breath, not the recitation 
of Mantra. 

^ Abhinava is referring in general here to the practice centred on the natural, 
spontaneous cyclic movement of the breath of the cycles taught in the previous chapter. 
Generally, this does not require breath control, simply the imaginative projection onto 
the breath of the cycles of time and more (see above, 6/216 ff.). Concerning the 
classification of the types of breathing according to whether they require exertion or not, 
see above, 6/47cd-49. 
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Surely (one may ask), what is the purpose of saying that? With this 
question in mind, he says: 


Aas ud afte: SATA psi 
facucrcafeanrgara ef fnm | 


bijapindatmakam sarvam samvidah spandanatmatam || 2 ll 
vidadhat parasamvittav upàya iti varnitam | 


All (Mantras) consisting of seed syllables (bija) and syllabic groups 
(pinda) are the (dynamic) pulsing nature (spandanatmata) of consciousness. 
Thus, (a Mantra) is said to serve as a means (to attain) Supreme 
Consciousness (because such is its nature). (2cd-3ab) 


‘All’ these Mantras consisting of ‘seed syllables and syllabic groups’ 
that arise within the vital breath ‘are the (dynamic) pulsing nature 
(spandanatmata) of consciousness’, and ‘serve as a means (to attain) 
supreme consciousness’. (They are such because they initially induce the) 
penetration (of individual consciousness) into Sakti’s essential nature, and 
(then) successively into Siva. Thus, the description (of the practice of projecting 
cycles of Mantras into the flow of the breath), as part of the nature of the letters, 
(which serve to practice) in (the domain of) the Individual Means, is not useless. 
This is the meaning. 

Surely (one may ask), he has set out to explain that here (according to 
this view), Mantras arise within the vital breath, and that (emergence) is born of 
exertion (on the part of the practitioner). It is that, not something else, that is 
accomplished when one is exerting an effort there. So how is it that (Mantras) 
can serve as a means here (to attain) supreme consciousness? With this doubt in 
mind, he says: 


$ Mantra is the pulsation of consciousness within the flow of the breath. Mantra practice 
initially starts in the domain of the Individual Means (anavopáya). Purifying thought, it 
induces penetration and absorption into the energy of Siva consciousness (saktávesa). It 
is then the adept's higher mind (citta mantrah ŚSū 2/1) that is absorbed into the 
Sambhava state of supreme consciousness. Purified and freed of thought constructs, 
penetrating into Siva and penetrated by Him, it becomes the Great Mantra 
(mahamantra), which is the reflective awareness of authentic, uncreated ‘I’ 
consciousness. The pure spontaneity of the freedom of this pure reflective awareness, 
free of objectivity (because it generates it), effortlessly develops by the power of the 
Lord’s most intense form of grace into the Inexplicable, where there is nothing to do, 
nor has anything ever taken place. 

What Abhinava is saying here about Mantra he has already said about the 
breath in his introduction to the previous chapter. All forms of Anavopaya practice are 
grounded in the power of the activity of consciousness, which manifests in that of the 
psychophysical organism and the outside world. As such, they are all inevitably 
involved in objectivity. Their efficacy as means to realisation is by virtue of their 
grounding in the dynamism of consciousness. 
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AIA | 3 
Werner ft sated A | 
UGTTHSHMSOTSSUE AAAS gov dg 
wares Weser ef i 


yatharaghattacakragraghatiyantraughavahanam V 3 |l 
ekdnusamdhiyatnena citram yantrodayam bhajet | 
ekünusaridhünabalàj jate mantrodaye 'ni$am V 4 || 
tanmantradevatà yatnat tadatmyena prasidati | 


A waterwheel moves a series of machines for raising water located 
in front of it, and (so) possesses (bhajet) the varied emergent (activity of 
the) machines (it sets into operation) by (its) single, unified exertion. 
Similarly, when Mantras arise by the strength of a single (one-pointed and) 
continuous application (of attention and intention) (anusamdhdna), the 
deity of those Mantras, because it is at one with them, becomes propitious 
by virtue of (that) exertion (yatnat). (3cd-5ab) 


Here (in this example), the sole purpose of the waterwheel is to make 
other machines work, (by the) varied filling and emptying of the jars (tied to) 
the wheel (that, as it rotates,) face up and down.‘ Thus, just by virtue of ‘(its) 
single, unified (exertion)', ‘a waterwheel possesses (bhajet) the varied 
emergent (activity of the) machines (it sets into operation)’, without 
interruption, to accomplish (its task). In the same way, by the adept’s ‘single 
(one-pointed and) continuous application (of attention and intention)' to the 
arising of Mantras, he not only accomplishes that, (but also) ‘the deity of those 
Mantras,’ because it is at one with them, becomes propitious’, without any 
further exertion (to make it so), as it is not different (from the Mantras 
themselves). 

The overall sense is as follows. Just as a waterwheel that makes 
(another) machine work accomplishes various (tasks) without there being any 
need to exert (any) other (force), in the same way, the adept who exerts himself 
(in the practice of) the emergence of Mantras (within the cyclic flow of the 
breath attains) oneness with supreme consciousness. Thus, in this way, one may 
certainly affirm that the emergence of the cycles (of Mantras in the flow of the 
breath serves as) an instrumental means to achieve supreme consciousness. This 
is what is being said (here).* 


^ In the same way, the breath ‘faces up’ in the course of exhalation and ‘down’ when 
exhaling. Thus, it fills and empties as it moves through each cycle, driving as it does so 
the machine of the body, senses and mind, along with the energy of the Mantras recited 
in consonance with it. 

7 Read with MS Kh, tanmantradevatàpi for etanmantradevatapi. 

* The simile of the waterwheel illustrates how a single source of energy can drive 
several machines, so that more than one task can be accomplished at the same time. In 
the same way, the effort a person exerts to apply himself to the practice (sdédhaka) of 
generating Mantras in consonance with the flow of the breath gives rise to many results, 
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He (now) explains (how the cycles of Mantras arise in the flow of the 
breath): 


The Arising of Mantras in the Flow of the Breath 


S Wels Peat aed feast i y 
Aè oat mea feerdicqeat aa: | 
ah g weet va s agar oa 
qasr frerdt fesrferererr | 
veh maai wow deat wa gos 
aah frase g wevüegfs aay gd 
ma wes aenar q cod 
agfa q amigo mg a 
afen wart exei us 
weprafatmfere sg fen: frati | 
HST wp EEA EÈ qoo o 
Fae arcs wma fee EN | 
Aaa aAA saath 22 1 
aain f: a ueni | 
AmA mi seat g FÀ y 22 
wasrefret mam Wem: 
aerem fara MRR JÀ: 1 23 1 
RET wh T wg 
mafien ASEN: 11 2X | 
awh mea ved aaaf: | 
frags wa ari age gu | 
sed fran: erag wem | 
SRIUTERTÉ FÈ Wa g AJEA d RA odi 
matinee ferred wp | 
aiia ma wewfefivrit wp ag veo 


ultimately even the achievement of oneness with supreme consciousness. Exertion in 
this way does lead to its attainment, but it is only an indirect, instrumental means to it. 
The only direct cause can be the grace and freedom of that consciousness, which is the 
Deity of all Mantras. 
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RT NUTS | 
"nh og maa wur fase rq og 22d 
sry mb feast aq | 


khe rasaikaksi nityotthe tadardham dvikapindake W 5 Il 
trike sapta sahasrani dvisatityudayo matah | 

catuske tu sahasrani pafica caiva catuhśatī | 6 Il 
paficàrne ‘bdhisahasrani trisatt vimásatis tathà | 


satke sahasratritayam sat$att codayo bhavet || 7 | 
saptake trisahasram tu sadasityadhikam smrtam | 


Satais tu saptavirisatyà varm 
catüryuhsat satya tu navarn 


akavikalpite | 8 Il 
üdayo bhavet | 


styà Satani kila sodasa | 
adas Seti bhuvanārņake || 11 | 


ne basati | 
ariadafarne vijfieyà Satadvadasika budhaih W 13 Il 
amkhyáke cakre navasati bhavet | 
tisamkhyáte tüda) 'asatàtmakah W 14 M 
dvatrimsake mahacakre satsatt pafcasaptatih | 
dvicaturvimsake cakre sardham Satacatustayim W 15 I 
udayam pindayogajiiah pindamantresu laksayet | 
catuspaficasake cakre satünüm tu catustayam || 16 || 
saptatrimsatsahürdhena trisatyastástake bhavet | 
ardhamardhatribhagas ca r dvisati bhavet M 17 M 
ekasitipade cakre udayah prünacáragah | 

cakre tu sannavatyákhye sapada dvisati bhavet |l 18 ll 
astottarasate cakre dvisatas tiidayo bhavet | 


*A monosyllabic Mantra arises (spontaneously) constantly 21,600 
times, (that is, once for each breathing cycle, in the course of twenty-four 
hours)." If it consists of two syllables, half this number; if three, it is 
considered to arise 7,200 (times); if four, 5,400; if five, 4,320; if six, it arises 
3,600 (times); if seven, it is said to be 3,086 (times); if formed by eight, 2,700 
(times); if nine syllables arise, 2,400; if ten, 2,160; if they are eleven 


? Jayaratha clearly states that ‘this is not said just from our own imagination, it is stated 
directly in scripture’, and goes on to the Yoginikaula, thereby identifying Abhinava's 
source for us. Although Abhinava has reworked and condensed it extensively, the third 
line of Jayaratha’s citation from the Yoginikaula (ad 7/5cd-19ab) is reproduced without 
variants in TA 7/6ab, thus establishing that the entire passage is drawn from the 
Yoginikaula. 

" See above, 6/127. 
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syllables, 1,964; if twelve syllables, 1,800; if thirteen, 1,662; if fourteen, 
1,543; if fifteen, 1,440; if sixteen syllables, they are said to be 1,350; if 
seventeen syllables, 1,271; if eighteen, the wise should know that they are 
1,200; and if the cycle (cakra) is of 24 syllables, (it arises) 900 times; if they 
number twenty-seven, 800 times; if it is a great wheel of thirty-two 
(syllables), 675 times; if it is a cycle of twice twenty-four (syllables), 450; if 
fifty-four, 400; if eight times eight, 337 with half remaining;" if it is a cycle 
of eighty-one parts, 266 times with a half and a third of a half remaining; 
if ninety-six, the arising within the movement of the vital breath (takes 
place) 225 (times); and if it is a cycle of one hundred and eight, 200. The 
wise man who knows the conjunction of seed syllables (pindayoga) should 
observe (their) emergence (in this way within the flow of the breath). (5cd- 
19ab) 


(Mantra arises) ‘spontaneously constantly’ because the flow of the 
vital breath is constant, and there are 21,600 (breathing) cycles (in twenty-four 
hours). This is the meaning. In this way, a single monosyllabic Mantra arises 
with each breathing cycle, and so that is the number of (times it) arises (in 
twenty-four hours), because it is in concord with that (cycle). In that way, (just 
as a) monosyllabic Mantra arises for each cycle of the breath, and so Mantras 
consisting of two or more syllabic letters arise in progressively decreasing 
numbers (in twenty-four hours), according to whether they take up a half, a 
third, (or less of number) of the breathing cycles that occur regularly (each day). 
Thus, he says: ‘if it consists of two syllables, half this number’. The half of 
this (number, which is) 21,600, is 10,800. In this case, the intention is to make 
the time it takes for two natural cycles of the breath to arise as that of one (two- 
syllabled Mantra). Everywhere without exception (we will) declare that ‘one 
should repeat Mantras in consonance with the breath’, Thus it is said here that 
(Mantra is) produced (in this way) with effort. (A Mantra consisting of three 
syllables arises) 7,200 (times in a day and night), if one wishes to make the time 
it takes for three natural cycles of the breath to arise as that of one (recitation of 
the Mantra). One should understand the same (mutatis mutandis) in the 
subsequent (cases mentioned) here. 

(Note that in the case of the repetition of a Mantra consisting of seven 
syllables, stating that it is repeated in this way) ‘3,086’ (times a day) is an 
approximation; (the correct figure is 3,085.71). Thus, there are four extra 
breathing cycles (per day, i.e. 21,604). Accordingly, here (in this case) one 
should decrease a part (of the time it takes for each cycle) slightly, in order to 
make (the result) agree with the calculation. This is not said just from our own 
imagination, it is stated directly in the scripture. Again, we have not presented 
an analysis of the calculation (involved) here, for fear of making the book too 
long, and because it would serve no purpose. 


!! 337 x 64 = 21,568. This is 32 (half of 64) less than 21,600. 

"81 x 266 = 21,546. Thus 54 is left over, which is half of 81 (40%) and a third of a half 
(13%). 

Read tadanugunyat for tadanugunyat. 
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A (Mantra) that arises 2,160 (times in the course of a day and night) 
consists of ten syllables. 1,964’ is an approximation (for the number of times 
an eleven-syllable Mantra arises in twenty-four hours; the actual figure is 
1963.6"). In this way, there are four (tenths) extra (of a breathing cycle. ‘1,662’ 
is (also) an approximation, as there is half a breathing cycle extra.” *1,543' is an 
approximation, because there are two (tenths) extra (with respect to the stated 
number of) breathing cycles. ‘1,271’ is an approximation, because it is more 
than (twelve hundred and) seventy (but not quite twelve hundred and seventy- 
one)." 

There is no intention here to state a regular numerical sequence. Thus, 
there is nothing wrong if the subsequent wheels after (these) first nineteen have 
not been mentioned. What (he) intends to say here is just that one must exert an 
effort to make each cycle (of Mantra) arise for each breathing cycle, and that 
that will be achieved in this way. ‘Twice twenty-four’ is forty-eight. “Eight 
times eight’ is sixty-four. ‘With half remaining’, in such a way that it includes 
the remaining thirty-two cycles. ‘With a half and a third of a half remaining’, 
in such a way that there should be forty and a half and thirteen and a half 
breathing cycles, which, added together, make the calculation correct." As is 
said in the venerable Yoginikaula, (in a passage) beginning with: 

‘The regular emergence (of the breath) (nityodita) takes place 21,600 
times (in twenty-four hours, as does a single-syllable Mantra). When there are 
two (syllables), (it emerges) 10,800 (times). When there are three, the arising (of 
the Mantra) is said (to take place) 7,200 (times), and when there are four, 5,400 
(times). Those who adhere to the teaching concerning the arising of the breath 
(udayavadin)"” should know that (in the case of a) five-syllable (Mantra), it is 
said that is arises 4,320 (times), and when six, it is said to arise 3,600 (times). 
When seven, it is said to (arise) 3,086 (times)’, and ending with: ‘in the case of 
a cycle consisting of a syllabic Mantra (mantrapinda) of 108 syllables, it is said 
to arise 200 (times) and bestows all accomplishments.’ 


Nor should one stop with just this. And so, he says: 


wae TH Tepe fey wer $9 od 
Taft fapietrearineaticray | 
TASA gA q 2o d 
Aera XIRHEIRISPTORTS | 


! The figures stated here are just to the first decimal place. 

5 Read ardhaprànacáram for sannath prāņacārāņām. The number of times a thirteen- 
syllable Mantra actually arises in twenty-four hours is 1661.5 times. 

'© The actual number of times a fourteen-syllable Mantra arises in twenty-four hours is 
actually 1542.8. The true difference is only 0.2 of a breathing cycle. 

U To be precise, a seventeen syllable Mantra arises 1270.5 times in twenty-four hours. 
40.5 + 13 54. Dividing 21,600 by 81, we get approximately 266.6, which is fifty- 
four cycles short. 


Read with MS KH -codayavadibhih for -codayavahibhih. 
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kramenettham idam cakram sat krtvo dvigunam yada V 19 |l 
tato ‘pi dvigune ‘stamsasyardham adhyardham ekakam | 
tato ‘pi sitksmakuSalair ardhardhadiprakalpane | 20 || 
bhagasodaSakasthitya siiksmas caro ‘bhilaksyate | 


If one multiplies in this way this cycle (of 108) by two, six times” 
consecutively and then again by two, (one arrives at a cycle that arises) one 
and a half times plus one sixteenth (in twenty-four hours). The more subtle 
and expert (yogis) who, basing themselves on (these) sixteenths, dividing 
them progressively in half, observe (the increasingly) subtle movement of 
the breath.” (19cd-21ab) 


‘If one multiplies in this way’, that is, in the manner about to be 
described, ‘this cycle’ of 108 (syllables) ‘by two, six times consecutively’ ,” 
we first of all get (cycles ranging from) 216 up to 6,912 (syllables). Then, 
when that is doubled also, we get a cycle of 13,824 (syllables) that arises 
(approximately) one half times an eighth, that is, one sixteenth part of the 
breathing cycle (in twenty-four hours).”* This is the meaning. Then after that 
also, ‘the subtle and expert’ yogis who have mounted up onto the supreme 
level (paradhárá), having divided up the sixteenths by half and then half again 
etc., ‘observe (the increasingly) subtle’, that is, know extremely small parts of 
the movement of the breath. This the meaning. 

The overall sense here is as follows. Reckoning in this way, a cycle of 
(a Mantra consisting of) 345,600 (syllables)? arises for one sixteenth part of a 
breathing cycle. Dividing that in half, a cycle of (a Mantra consisting of) a cycle 
of 691,200 (syllables) (arises) in one thirty-second part. Imagining that also in 
the same way (divided in half), then a wheel of 1,382,400 (syllables) arises for 


? Read —ktvd for —krtvo. 

*! Jayaratha does not supply the passage from which Abhinava has drawn this teaching. 
It is possible that there was none, but this is unlikely. The previous passage is complete, 
and so it may be possible that Abhinava added a practice of his own accord. But that is 
unlikely. His exegetical agenda promotes interpretation which may also be experiential, 
but not personal elaboration of practice. 

What follows from 22cd to 40 is Abhinava’s explanation of why this practice 
leads to liberation, and what that is. We have seen in the preceding chapter how the 
breathing cycle is an epitome of the cycles of time. Thus, the cessation of the breath 
amounts to the elimination of time, and the passage into the eternity of consciousness. In 
the verses that follow, Abhinava explains that that is possible because cognitive 
consciousness is engaged in each act of perception, and that is in two phases. The first is 
nonconceptual, immediate, and undifferentiated, whereas the second, its opposite, 
differentiates conceptually the transition from one act of perception to the next, thus 
producing a sense of the passage of time. When the breath comes to a halt, the 
absorption of the second phase into the first is experienced as the cessation of the 
passage of time. This is the work of Kalasamkarsini, the Goddess of Consciousness, 
who consumes time by absorbing the vital breath (cf. below, 15/335cd-338). 

? Read with MS K —krtvā for -krtvo. 

* 108 x 2=216 x 2 = 432 x 2 = 864 x 2 = 1728 x 2 = 3456 x 2 = 6,912. 
% 21,600 divided by 13,824 = 1.56. 

345,600 divided by 21,600 = sixteen. 
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one sixty-fourth part. Yogis can perceive a movement of the breath as small as 
this.” 

Well then, of what use is it for yogis to perceive (their Mantras and 
breathing) in this way? With this question in mind, he says: 


The Rhythm of Mantra, the Pulse of Perception and 
the Eternity of Consciousness 


Wd ARETA ARA: 1 3 
FA ERA UT ATÀ |d 


evar prayatnasamruddhapranacarasya yoginah I 21 || 
kramena pránacárasya grasa evopajayate | 


"In this way, the movement of the vital breath (pranacara) of the 
yogi whose breathing has been controlled with effort is progressively 
consumed (grasa).”* (21cd-22ab) 


% To sum up: these cycles of Mantra consist of 216, 432, 864, 1,728, 3,456, 6,912, and 
13,824 syllables. The 108-syllable cycle arises 200 times in one day and night (= 21,600 
breaths). The others of 216 syllables arises 100 times; 432 syllables, 50 times; 864 
syllables 25 times; 1,728 syllables, 12% times; 3,456 syllables, 6% times; 6,912 
syllables, 3 and 1/8" times; and that of 13,824 syllables, 1/16" time. One cycle of 
345,600 syllables would arise only a 16" of the time of a day and night, one of 691,200 
syllables for a 32™ of that time, one of 1,382,400 for a 64" of that time, and so on. 

? In the following passage from 21cd to 39, Abhinava explains how the activity of 
consciousness develops into cognition, both indeterminate (nirvikalpa) and determinate 
(vikalpa). The rhythm of momentary perception is consonant with that of the breath 
because they share an essentially common nature and source. He concludes that: 
"therefore, (as the cyclic activity of the breath is an aspect of the cyclic activity of 
cognitive consciousness, which is the foundation of all spiritual discipline), the 
repetition of Mantra, the fire sacrifice, worship and the rest should be performed in 
consonance with the breath.’ (TA 7/39cd). 

*S The progressive increase in the length of a Mantra entails that it is recited a 
correspondingly decreasing number of times in twenty-four hours. This way of 
understanding the practice presumes that one breathing cycle corresponds to one 
syllable of the Mantra. Thus, a single syllable Mantra, if repeated once for every 
breathing cycle, is repeated 21,600 times a day. Swami Lakshmanjoo understands the 
practice the other way around. The number of breathing cycles in twenty-four hours 
decreases in proportion to the length of the Mantra. 

He explains that: *the yogi who has controlled the movement of his breathing 
by making this kind of effort, after just a short time, due to that his breathing is 
completely consumed (into consciousness), and he becomes established in the 
contemplative absorption brought about by the consumption of the breath 
(prünagrásasamüdhi). Thus immersed in this contemplation brought about by the 
consumption of the breath, he abides constantly in a state free of thought constructs 
(nirvikalpávasthá). This is because a person becomes a victim of his intentions and 
thoughts due to the movement of the breath. Whereas if he has controlled his breathing, 
he is then constantly in control of his intentions and thoughts, as is said in the following 
verse. The sense (of that verse) is that by means of the contemplative absorption brought 
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about by the consumption of the breath, the consciousness of the yogi being in the form 
in which time is consumed always shines within the abode free of thought constructs. 
Then, after having practiced the emergence of the cycle of a two-syllable 
Mantra (dvikapindakacakrodaya), the yogi goes on with great effort to practice the 
emergence of the cycle of a three-syllable Mantra (trikapindakacakrodaya). Through 
this practice the adept extends the length of his breathing further. As a result, he 
breathes just 7,200 times in the course of a day and a night. Once he has achieved this, 
the yogi continues with great effort to go on extending the length of his breathing. At 
the end, he attains the status of the Lord of the Cycles (cakresvara). At this stage, the 
length of the breath has been extended very much, and so it moves only two hundred 
times in the course of a day and night. Here (at this point, the yogi) has reached the 
ultimate state of the practice of cakrodaya. Once he has reached this state, this king of 
yogis always abides in the Supreme Abode, and here he attains mastery of the Cycles of 
Time within the sphere of transmigratory existence. Then, as TA 7/30ab declares, this 
Abode of Consciousness is the ultimately real state (sthiti), where there is no 


is 
differentiation of time (kalakalaná) of any kind.’ Swami Lakshmanjoo then goes on to 
quote ŚSt 12/5, which is also quoted by Jayaratha in his commentary to that line, that is: 


"Neither ‘always’ nor ‘then’ nor even ‘once’ — where no perception of time 
exists, that is the vision (darsana) of You that can neither be called eternal nor 
otherwise.” 


TSRP p. 67: ‘The kind of perception of the differentiation of time such as 
‘always’, ‘then’, ‘once’ or ‘always’ does not exist in the highest state of the supreme 
abode. That, O Lord! is said to be the state of the direct experience of Your own nature, 
and that state is neither eternal nor not eternal.’ 


According to Swami Lakshmanjoo, this practice is called cakrodaya, because 
in the course of practice, the adept experiences the piercing (vedha) of the six cakras. In 
the TSRP (p. 67ff.) Swami Lakshmanjoo reports that his teacher taught that this practice 
should be done in the following way. 

‘The yogi should sit in the lotus posture, and having made the cycle of the 
breath very long, he should extend and shorten it (alternately, at will). At the same time, 
he should meditate on the location of the heart and the external twelve finger space with 
every cycle of the breath. It is important that as he does this, the body should not move 
at all. In this way, in a short time, the yogi’s breath becomes extremely subtle. After 
that, his vital breath (prana) merges spontaneously by itself into the channel of 
susumnd. This form of the flow of the vital breath reaches the location of mialadhara 
directly. There the yogi experiences that miiladharacakra is rotating with great force, 
After that, the flow of the vital breath travels upwards from miladharacakra up to the 
wheel in the navel. In that state the yogi experiences that both miiladhdracakra and the 
navel cakra are rotating. After that, the flow of the vital breath moves upwards from the 
cakra in the navel to the wheel located in the heart. There the yogi experiences that the 
three wheels of mālādhāra, the navel and the heart, are rotating together. After that, the 
current of the vital breath flows upwards spontaneously by itself to the wheel located in 
the throat. The yogi then experiences that the wheels from miladhara to the one located 
in the throat are all rotating with great force. After that, as the yogi rests in the Middle 
Channel, the current of the vital breath effortlessly moves up to the wheel located in the 
palate. Once he reaches there, he experiences that all the wheels from the wheel of 
mülàdhàra onwards are rotating. Then, at the end, he experiences that the flow of the 
vital breath in the wheel located in the throat has entered into the place between the 
eyebrows above it. In that state, the yogi experiences that all the wheels, that is, those of 
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(The movement of the breath) is ‘consumed’ because it does not arise 
again in a manner which is adverse (to the attainment of supreme 
consciousness) (viruddhataya). 

And so, what happens (to the yogi)? With this question in mind, he 
says: 


TORT HTOAS UMA: | 22 I 
gata pi STOTT d 


pranagrasakramavaptakdlasankarsanasthitih || 22 || 
samvid ekaiva piirn 


The state in which time is dragged (into and consumed within 
consciousness) (kdlasarnkarsanasthiti)” obtains (in consonance) with the 
process by which the breath is consumed. (When this process is complete,) 
consciousness is one alone and (perfectly) full (integral and all-embracing) 
(pürnà), by setting aside (vyapohana) the relative distinctions (of discursive 
conceptual) knowledge (jfanabheda), (22cd-23ab) 


(He now) explains how it is possible for the relative distinction (of 
discursive conceptual) knowledge (jfiánabheda) to be set aside. 


wem fe MEA AÀ Ufa v3 
3 renes AAAS: BST | 


tathà hi pránacárasya navasyünudaye sati |l 23 Il 
na külabhedajanito jriánabhedah prakalpate | 


When in this way a new movement of the breath does not arise, the 
duality (of discursive conceptual) knowledge generated by temporal 
distinctions is no (longer) conceived. (23cd-24ab) 


The directly evident foundation (adhisthdna) of (the passage) of time is 
the vital breath, and so when the vital breath does not arise, time would also not 
arise. Thus, if that does not exist, the duality (bheda) of knowledge it generates 


miiladhara, the navel, the heart, the throat, the uvula (lambika) and Ajfiacakra, in the 
centre between the eyebrows, are rotating. After that the eight yogic powers, namely, 
the power to make oneself small at will (anima) and the rest this king of yogis 
possesses, arise. The following verse is the authority (that attests to the reality of this 
process).' Swami Lakshmanjoo goes on to quote TA 29/237-8. 

? The word 'sarkarsana' literally means ‘dragging (inward)' or ‘attraction’ and 
‘reabsorption’. See TSA p. 60. Thus, the expression Kalasarkarsanasthiti literally 
means, ‘the state in which time is dragged’ (into and consumed within consciousness). 
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could not exist, and so it is rightly said that (in that case), ‘consciousness is one 
alone and (perfectly) full (integral and all-embracing) (pürna) ^ 

Surely then (one may ask), by the process of consuming the vital breath 
(pranagrasa), time is also consumed. Thus, if duality (bheda) is associated with 
it, then (it follows that) it is absent in consciousness. (Temporal distinctions) 
will be associated with its object of knowledge (when time and the breath 
emerge from it) in such a way that there is a division (vibhága) between ‘this is 
the perception of blue’ and ‘this is the perception of yellow’ (which comes after 
it). Thus, (if consciousness were to be) just that, how could its oneness be 
established (in such a way that the variety of perceptions do not compromise its 
unity)? With this question in mind, he says: 


ware smi frat RaRa » 2v odi 
samvedyabhedànna jfànam bhinnam sikharivrttavat | 24 || 
Perception (jana) is not divided (bhinna) by the multiplicity of the 


objects of knowledge, as is the case with (a person) standing on the peak of 
a mountain (who sees a town below as a single undivided whole)." (24cd) 


% A single perception, however diverse its content, is a single undivided whole. The 
sense of diversity we experience is due to the succession of perceptions. The difference 
between them is essentially their occurrence at different times. One perceives first one 
thing and then another. In the course of the transition from one perception to the next, 
conceptual labels are attached to their contents in order to identify them. In this way, we 
get two perceptions of, for example, *blue' and *yellow', distinguished from one another 
by mutual exclusion, that is, by perceiving that ‘blue’ is not ‘yellow’ and ‘yellow’ is not 
‘blue’. Thus, this dualistic conceptual representation, which is the basis of all daily life, 
takes place in time. Indeed, it is its basis. The immediate, direct perception which takes 
place in the present moment, whatever be its content, is non-temporal and hence free of 
dual: We have seen that breath and Time are co-extensive. The cycle of time 
(kalacakra) and that of the breath (pranacakra) are the same. In this perspective, the 
divide between the Silence of pure direct experience, free of discursive representations, 
and the Sound of the secondary, indirect experience of the dualistic discursive 
representation of that Silence is the stream of Time and the corresponding movement of 
the breath. By consuming the breath, time is consumed, and with it, dualistic, temporal 
perception. What remains is the immediacy of the present pure consciousness, shining 
as both the perceiver and the perceived. 

In this way, Abhinava links the rhythm of the breath with that of perception, 
and then that with the pulse of universal consciousness. When the breath moves, thought 
constructs form (vikalpa). When it rests, pure nonconceptual consciousness comes to the 
fore. Thus, as awareness deepens and expands, physical action that can be measured in 
time and space is transcended progressively into the timeless moments of acts of 
perception. This ‘time’ of the eternal present also disappears, once recognised to be in 
consonance with the eternal, timeless pulse (spanda) of consciousness. 
òL A man standing on a mountain sees the surrounding landscape below him as a single 
unified whole. Instead of seeing individual houses, he will see a town. Similarly, each 
perception — ‘knowledge’ — partakes of the all-embracing wholeness of consciousness. It 
is only apparently broken up by the series of conceptions focused on the individual 
contents of the initial fundamental, undivided perception, which is nonconceptual and 
undifferentiated. Cf. PTv p. 104-107: 
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The multiplicity of the objects of knowledge cannot (by itself) alone 
divide up consciousness. Thus, how is it possible for there to be one (unified) 
perception of a town, for example, even though each of the houses is an object 
of perception with a different name etc.? And so, he says (that the town is seen 
as a single whole) ‘as is the case with (a person) standing on the peak of a 
mountain’. The sense is that for a man standing on an elevated piece of ground, 
only one (thing) manifests (to him), which consists of every single (individual 
thing) that (collectively) manifests (before him). As they say: 


‘Therefore, even if there is an outer reality, the mind (dhi) (that 
perceives it) is one, (but its) form is as if multiple, because it perceives many 
(things) (but that does) not entail that it is as if it were many.’ 


Therefore, (a single unitary perception is not divided up by its contents); 
it is time that divides (perceptions) up. (The unit of that form of time) is 


‘Although in this way this (particular) entity (artha) is one with self-luminous 
(consciousness), it is made apparent specific individual form) in the manner (yukti) 
(now going to be explained). Consciousness free of thought constructs precedes (the 
formation of) conceptual distinctions (vikalpa) grounded in (objects,) such as the colour 
blue, that are in the process of being conceptualized in accord with one another. The 
unwavering consonance (between the manifestations within consciousness) is attained 
due to (their common fundamental) reality (satyat), that continuously homologizes 
(everything) without exception in accord with, for example, (their) functional efficacy 
(arthakriydyogyata), that arises subsequently (after the first moment of prediscursive 
ss), from their own inherent power (svasdmdrthya). (This same 
consciousness) makes conflicting differences manifest (virodhàvabhüsin). 


tattadvikalpaniyavairuddhabhimatanilapitadyabhasavibhagi bhavati yatha itrajfiana- 
Sikharasthasarivinmecakabodhàüdi yat tu tadviruddhariipanilapitadyabhasavibhaktam 
na bhavati tattadanantasvasamarth dbhütanilapitàdyàbhüsavikalpapürvabhágy api p. 
106) na bhavati yatha nilaikasáksátkári jħānam bhavati ca idam astamitodesyad- 
ubhayavikalpajfianantarálavarti unmesapratibhadi Sabdagamagitam nirvikalpakam | 


It is divided up into the manifestation of blue and yellow etc., that are 
considered to be (such on the basis) of each (corresponding) conceptually exclusive 
distinction. (Even so,) like the variegated (unified) perception of the consciousness of 
one who stands on the top of a mountain, or the perception of the eye of a peacock's 
feather, it is not divided up by the manifestations of blue and yellow etc. that are 
contrary in nature. Although it precedes the thought constructs pertaining to the 
manifestations of blue and yellow etc. that have come forth from the endless capacity 
(consciousness has to do) each particular thing, it is not as is the perception that 
perceives a single (entity such as) blue. (This consciousness.) free of thought constructs, 
that is praised in the scriptures with such terms as ‘expansion’ (unmesa) and ‘creative 
genius’ (pratibhd) etc., is present in the gap between both the thought constructs that are 
about to fall away.” 
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considered to be an extremely subtle moment, due to which, (just) after a 
perception has arisen, it ceases (nirodha), (to give way to the following one). 
He says that: 


PO THAT Wo qp YA: ATT AT: | 


kàlas tu bhedakas tasya sa tu süksmah ksano matah | 


It is time that divides up (perception), and that in (its most) subtle 
(form) is considered to be an instant (ksana). (25ab) 


The word ‘and’ signals the cause.” ‘That’ is time. 
Surely (one could ask), is there some limit to (the degree of time’s) 
subtlety? With this question in mind, he says: 


eres sake refor WD aT: 3U I 


sauksmyasya cavadhir jfianam yàvat tisthati sa ksanah W 25 Il 


The limit of (temporal) subtlety is ‘the instant’ (ksana), which is the 
duration (of a moment of) perception. (25cd) 


The (essential) being (sarta) of perception is cut off (paricchinnà) at 
both its fixed extremes (that is, when it begins and ends). The meaning is that (a 
moment) is its (essential) being. 

Surely (one may ask), why is it said to be delimited by something else 
in this way? With this question in mind, he says: 


arin pu fhe Frye nig d 


anyathà na sa nirvaktum nipunair api paryate | 


(This must be so,) otherwise even the most skilful (and clever) 
would not be able to explain it. (26ab) 


The meaning is that an instant is a tiny fraction (lava) of time which is 
without parts and indivisible. (Time could not be explained) ‘otherwise’ (in any 
other way apart from this, its most) directly (evident) characteristic. Saying that 
after (a perception) has arisen, it ceases, one is referring in this way to its 
beginning and end, and as that is so (and they exist), there must certainly also be 
a centre (between them). Thus, it follows that (perception) has three parts 
(amsa), namely, a beginning, middle and end. Thus, (even if one) intends to 
denote (the minimum unit of time,) which has no parts, (one necessarily has to) 
refer (to time as) having parts. As they say: 


‘Just as there is an end of an instant, in the same way, one must 
conceive it to have a beginning and a middle. As the essential nature of a 


* Time divides up perception because it consists of moments of perception. 
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moment is such, the empirical world (/oka) does not abide (for even a) 
moment.’ 


In this way: 


‘Moreover, one should think the beginning, middle and end (each) to be 
as is a moment.’ 


Reflecting in this way, in accord with the stated reasoning, on the parts 
of that (moment), namely, beginning, middle and end, the same (reasoning 
cannot be) applied to each of these (parts) in the same way, because that would 
lead to an infinite regress, and so nothing at all could be established (to exist). 
So, ‘even the wisest’ would not be able to define (time), or even if they did 
(do so, their definition) could not develop (into a sound understanding of its 
nature),** 

Surely (then, one could ask that) if that is so, what is the limit of (an act 
of) perception, that it (may be) described (in this way)? With this question in 
mind, he says: 


smi frasa d AAT gb 25 II 


jħānam kiyad bhavet tavat tadabhavo na bhasate \\ 26 || 


(One may ask,) how long is (a moment of) perception (jana)? (To 
which we reply, that the limit of the measure of a perception is up to the 
point in which it ceases and) its non-existence manifests.” (26cd) 


? Read kartur for karta. 

* Although one may seek to define the minimum unit of time as an ‘instant’ (kyana) 
devoid of parts (that is, further temporal subdivisions), if it is related to empirical 
experience, it must necessarily have three aspects, corresponding to its beginning 
(which is emanation), middle (which is persistence), and end (which is withdrawal). 
Again, each of the three aspects must have a beginning, middle or end, and each of these 
the same three again, and so on ad infinitum. Thus, it is not possible to formulate a 
definition of time in these terms. The best one can do is to consider the shortest possible 
period of time of which we can be aware to be an instant, as a single irreducible unit of 
perception. 

* tad abhüvo bhasate. According to the realist view of the Naiyayikas, ‘non-existence’ 
or the ‘absence of existence’ is something, in the sense that it is an entity that can be 
verbally denoted (padàrtha). Moreover, it is that ‘some thing’ which is the counter- 
correlate of existence. The existence of a table, for example, at some particular place 
and specific time, entails the non-existence of everything else there at that time. This 
absence, according to this view, is perceptible. When we see the table, we also see that it 
is not anything else. If that were not so, our perception of the table would be uncertain. 
Thus ‘non-existence’, from this point of view, manifests. The difference between the 
empirical and the Saiva phenomenological views is that the former considers ‘non- 
existence’ to have some sort of substantial existence in itself; the latter that ‘existence’ 
and ‘non-existence’ are equivalent insofar as they are both equally manifestations. Thus, 
from a temporal perspective, we can say that the table exists as long as its non-existence 
does not manifest. In what follows, Abhinava examines the ontological and 
phenomenological implications of the ‘non-existence’ of perception. 
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“How long’ (is an act of perception)? (Even if one agrees) that it is an 
instant, what is the measure (of that instant)? This is the point. (We reply that it 
is as long as it continues until) ‘it ceases’, that is, a perception comes to an end. 
Thus, as long as it has not ceased, there is just that one perception. This is the 
sense (of what he is saying). Moreover, it has been logically established 
elsewhere that ‘non-existence is an object of direct perception, and moreover, it 
is the product (kürya) (of a cause)", ^ and so one should understand that from 
what (is said there). 

Surely (then), if that is so, when does that particular ‘non-existence’ 
arise in such a way that (it marks) the limit of perception? 


wag À maana | 
ag RA at a wunfennfu g 36g 


tadabhavas ca no tavad yāvat tatrākşavartmani | 
arthe vatmapradese và na samyogavibhagita | 27 || 


That (perception) does not exist, for as long as there is no union and 
separation on the path of the organs of sense with the object, or with the 
locus of the Self (as the perceiver). (27) 


Perception does not cease", as long as the senses, the object, or the 
perceiver do not conjoin and separate. ‘That (perception) does not exist’ 
when, in the course of the perception of (the colour) blue, for example, (the 
attention of) a perceiver whose senses are constantly engaged in their functions, 
is separated from (the colour) blue, or is conjoined to (the colour) yellow. 
Surely, all a agree to this extent (at least) that, like (the flickering flame of) a 
lamp, perception is momentary, because (in order for it to take place) the senses 
(need to be) applied at each moment; otherwise, a perceiver, even if (his) senses 
are extensively engaged, would not have (any) perception of (anything) such as 
(the colour) blue (as it would cease the moment it arose). 

So, (an opponent may ask,) how is it that it is said that as long as 
(further) conjunction and separation (of an object, the senses and the perceiver) 
does not arise, there is (only) one perception? (Surely, the reason for this is that 
what) is stated in this way is that streams of perceptions do not exist (only single 
individual perceptions that follow on one after another). 

We say (in reply to this possible objection,) that this is true; however, 
the momentariness of perception, which is its transitory and discontinuous 
nature, which is (the view you) favour, would not be possible. Perception must 
persist for three, four and more subsequent instants, as this is established by the 
assessment of the instant immediately after (samanantaram)." Therefore, even 


* This reference is drawn from a Nyaya or Vaisesika text. These empiricists maintain 
that ‘non-existence’ is perceptible. When I see that there is no table in front of me, 
according to a Naiyayika I am perceiving the absence of a table. 

* Lit. ‘the non-existence of perception does not arise’. 

** All Saiva theories of perception maintain that perception is not experienced as a series 
of discrete disconnected moments. Indeed, perception would not be possible if were to 
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if a (lasting) cognitive consciousness (vijfiana) which has as its object (visaya) 
(the colour) blue, for example, is single and homogenous (ekarasa), the absence 
of that (individual act of perception) and the rest is taking place (sthita) in 
between (one moment and the next), due to the separation etc. (from the object) 
of the organs of sense, such as the eye. However, one is not conscious of it. 
Thus, the non-existence of streams of perceptions would also not be possible, 
and so there is no contradiction (with our view of their momentary nature, 
which does not deny that perceptions are also linked together in a unitary flux as 
manifestations of consciousness). 

Surely (one may ask), does (this dynamic state) of union and separation 
(of the factors that constitute perception) have a cause or not? With this question 
in mind, he says: 


a aged arent qom yay 
SEES dd: METÀ AA AAT p Re Il 


să ced udayate spandamayt tatpranaga dhruvam | 
bhaved eva tatah pranaspandabhave na sā bhavet | 28 || 


If (this union and separation) which is the pulsation (spanda) (of 
consciousness) arises, it must certainly be present within (the movement of) 


be. Rather, although perceptions are momentary, they last for more than an instant, 
because the moments of perception that follow on from one another assess the contents 
of the ones that preceded them. If they were totally discontinuous, discrete units, this 
would not be possible. 
? Perception takes place as long as its constitutive factors — the perceiver, senses, and 
the object — are conjoined. When a perceiver who is engaged in perceiving the colour 
blue, for example, shifts his attention to another object that is yellow, the perception of 
blue ceases and that of the colour yellow begins. In this moment, the perception of blue 
ends and the manifestation of its absence arises. This happens when it is disjoined from 
‘blue’ and conjoined with ‘yellow’. The conjunction and disjunction of the senses from 
their objects and the perceiver are understood together as the one movement of 
cognitive consciousness from one locus of perception (= disjunction from the previous 
object) to another (= conjunction with the subsequent object). In this way, although 
consciousness is one and engaged in the act of perception, it is constituted by a stream 
of individual perceptions that arise by the conjunction of the senses with their objects 
and their disjunction from them. This takes place constantly, but it does so in such a way 
as to give rise to a unitary sensory and mental cognitive state which is a continuum of 
cognitive acts. 
The Buddhists, who are the opponents, accept that perception is momentary, 
indeed everybody generally agrees that it is so, as do Kashmiri Saivites, both dualists 
and nondualists, but they do not agree that each moment is totally separate and 
independent of the ones that precede and follow it. Perceptions are linked together in 
streams, even though they are momentary. This would not be possible if there is no 
underlying unitary consciousness, of which perceptions and their absence are 
manifestations. Their momentariness is due to the conjunction and separation that takes 
place each instant between the senses and their objects. It is not because consciousness 
is broken up into partless, transitory moments unconnected to one another. 
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the vital breath, and so, were the pulse of the vital breath not to exist, that 
also would not. (28) 


‘(This union and separation) which is the pulsation (of 
consciousness). The pulsation (spanda) (of consciousness) is the nature 
(prakrti), that is, the root cause (of the activity of the senses). The meaning is 
that it is dependent on the pulsation (of consciousness). The intended sense is 
that, moving from one place to another, (the activity of the senses) is conjoined 
with another entity or separated (from the previous one). Moreover, the 
pulsation (of consciousness is also) the basis (araya) of the (movement) of the 
vital breath, and so it is certain (niscita) that the successive conjunction and 
separation is also *present in the (movement of) the vital breath'. Thus *were 
the pulse of the vital breath not to exist, that also would not'. When the 
instrumental cause does not exist, its effect also does not. Thus, in accord with 
(this) principle, how could it exist (independently of it)? This is the meaning. 

Surely then, (the opponent rejoins,) let this conjunction and disjunction 
take place (as you say), or (indeed) may it not, why should this worry us? 
Explain how it is possible to bring about what you originally set out to discuss, 
namely, (the attainment of) the one full (all-embracing and perfect) 
consciousness, when time has been consumed (kālagrāsa) by the process of 
consuming the vital breath (pranagrasa)? With this doubt in mind, he say: 


UNAM ME RM 


(However,) the absence of that (union and separation) does not 
entail the absence of consciousness (vij/íana). That remains just as it is, the 
same cognitive consciousness (dhi). (29ab) 


"The absence of that’ state of union and separation ‘does not entail 
the absence of consciousness’. Each effect is in conformity with the presence 
and absence (of its cause). This being so, the preceding cognitive 
consciousness (dhi) is the very same consciousness (sarnvid) (as the subsequent 
one); it is not (some other) different consciousness, (rather) it is the one full 
(perfect and all-embracing) consciousness. This is the meaning. 


? The rhythm of sensory activity, that is, the pulse of conjunction and separation of the 
senses with their objects, i: entially the pulse — spanda — of consciousness. That is its 
nature and root cause, and so intimately connected to it and dependent on it. It is not the 
result of the physiology of the body or activity of the neurons. 

?' The pulse (spanda) of cognitive consciousness is essentially its movement from object 
one to another, which is thus conjoined and disjoined from other objects in the sphere of 
sensorial cognitive consciousn This pulse is linked to the movement of the breath. 
Thus, the absence of one entails the absence of the other. Without reference to each 
other, it is not possible to determine their origin. 

# We know that something is the cause of a particular effect, because the effect comes 
about if it is present, and does not when it is not. 
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Surely (one may ask,) if the previous and subsequent (form) of the one 
consciousness is thus (considered to be) one and the same, how is it that it 
manifests in some other way (vaitatyena)? With this doubt in mind, he says: 


qa aÀ det PoE g 29 1 


na cásau vastuto dirghà kalabhedavyapohanat | 29 || 


In reality, that (consciousness is) not ‘long’ (or ‘short’), because 
(all) temporal distinctions (are based on objective perceptions, and so when 
they cease, these distinctions) are eliminated. (29cd) 


‘That’ cognitive consciousness (dhi) is not ‘long’, that is to say, it is 
not subtle (and short) also. ‘Length’ and the like depends on time, and that 
(consciousness) is not even touched by it, because it is not divided (and 
differentiated) by time (akálakalita)." 

He says that: 


ae up wast are ufag wu | 
vastuto hy ata eveyam kalam samvin na sansprset | 


Thus, in reality, time does not (even) touch consciousness. (30ab) 


In this way, in actual fact (consciousness) cannot be (said to be) eternal 
also, because that (may be) said (of it only) in relation to the three times (past, 
present and future). Nor is it permanently manifest, (because) in this way, one 
would be saying that it manifests in the three times. As (Utpaladeva) says: 


‘Neither ‘always’ nor ‘then’ nor even ‘once’ — where no perception of 
time exists, that is the vision (darsana) of You, which can neither be called 
eternal nor otherwise." 


® In this context, space is understood to be dependent on time. Without time, there 
would be no spatial dimension of experience. Time in this sense (as the finite experience 
of one object after another) is not one but three-fold. It is divided into three moments, 
that is, past, present and future. Thus, from this point of view, it does not manifest at all 
times. Even so, from another point of view, it shines forth in all three times. 

^ §St 12/5. Ksemaraja comments: neti | sada iti ekadà iti parasparaprayogitayà ekadety 
asya prakaras tadà ity api evamprakara api yad eti idanim ityádikà ca yatra na sa kacit 
kdladhirakdlakalitatvat tad ity asāmānyam idam iti sphuradrüpar jrünam tvadi 
nityah — kathyate — nàpy — anityam — nityatvánityatvayoh — parasparapratiyogitvat 
sarvütmakasaksatkàrini rupe vyavahürünupapatteh | 


‘(He says) ‘always’ and ‘once’ as mutually correlated to one another. A form 
(praküra) of ‘once’ is ‘then’. Similar forms are also ‘when’ and ‘now’ etc. Where there 
is no notion of time (kdladhi) at all, because (consciousness) is differentiated by time, 
that is this unique, vibrantly radiant (sphuradrüpa) knowledge. It is not said to be 
eternal nor transient (lit. ‘not eternal’), because eternal and transient are mutually 
correlated, and (also) because it is logically impossible that the business of daily life 
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Surely (one may ask), if in reality there is just one consciousness that is 
thus undivided by time, how is it possible to explain (siddhyer) this outer 
commerce (vyavahdra) (of daily life), that is based on the relative distinction 
(between past, present and future)? With this doubt in mind, he says: 


aa Wha SARATA Wem WT db 30 d 
ferent Afire fact aria d 


ata ekaiva sarnvittir nànàrüpe tathà tathà \\ 30 Il 
vindànà nirvikalpàpi vikalpo bhavagocare | 


Thus, (because it is free of all contact with time, the one 
consciousness, knowing in this way and that the multiple form (of the 
objects of knowledge), although (essentially) devoid of ideation (nirvikalpa), 
is (itself) ideation (vikalpa)* within the sphere of phenomenal existence. 
(30cd-31ab) 


‘Thus’, because it is devoid of (all) contact with time, ‘although 
(essentially devoid of ideation’, ‘the one consciousness, knowing’ and 
reflecting ‘in this way and that’ within the domain of phenomenal existence, 
which consists of the ‘the multiple form’, which is the configuration 
(sarmmürchana) of countless manifestations (of the objects of knowledge) as 
(the colour) blue and not blue etc., is (itself) said to be ‘ideation’ (vikalpa). 
Thus, the outer commerce (vyavahára) (of daily life) does not cease (vipralopa). 

Surely (then), if the reflective awareness (of consciousness takes place) 
in this way and that (according to the nature of each object perceived), how can 
the oneness (of consciousness be explained)? With this doubt in mind, he says: 


Up a aga WES A: I 32 og 
Wrap fane: RAS qup per | 
spandantaram na yàvat tad uditam tàvad eva sah || 31 I 


tavan eko vikalpah syàd vividham vastu kalpayan | 


Until another pulse (spanda) (of cognitive consciousness) arises, that 
representational ideation (vikalpa) abides alone in this way as a single 


(which is such) can take place in (Your) nature, that brings about the direct experience 
of (reality), which is all things.’ 

^ The pulsations of perception generate thought constructs (vikalpa). They are a kind of 
inner speech (antahsarnjalpa), which refers to the object, denoting it and thereby giving 
it a specific identity. Thus, according to the context, the term vikalpa can be variously 
translated as ‘thought construct’, ‘thought form’, ‘discursive or representational 
ideation’. Moreover, as vikalpa ‘labels’ its object, it determines its specific, objective 
nature. Accordingly, the term ‘vikalpa’ may also be translated as ‘determinate 
perception’, ‘determinate ideation’ or ‘differentiated ideation’. 
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(unified whole), (eka) conceiving (kalpayan) the diversity (of manifest) 
reality (vastu). (31cd-32ab) 


As long as a subsequent ‘pulse’ (spanda), which has as its field of 
operation some other object of representational ideation (vikalpyavastu), does 
not take place, because its characteristic (defining nature) (/aksana) is the 
aforementioned union and separation with this or that object, although 
‘conceiving’ an object that has many aspects (prakdra), (the resultant) thought 
construct (vikalpa) is one only, whether long or short, not, indeed, many. This 
is the meaning. 

The discursive ideational representation (vikalpa) of (the colour) blue, 
for example, even if it is being conceived as a configuration of many 
manifestations, is just one, because there is thus a single (unified) cogitation 
(anusamdhana) (of the object). Otherwise, it could not come about 
(svarüpalübha)." This is the overall sense (of what he is saying). 

He says that: 


À fact 3 fagi farmed mg 32 od 
a mer 7 enm frenef sm | 


ye tv ittham na vidus tesam vikalpo nopapadyate \\ 32 || 
sa hy eko na bhavet kascit trijagaty api jatucit | 


(The existence) of representational ideation (vikalpa) of those 
(Buddhists) who do not know (things) in this way could not be logically 
(explained). No single (unified representational ideation) would ever exist 
in (all) the Three Worlds.” (32cd-33ab) 


* Read dirghadirgha- for dirghadirgha-. 

? Literally, asya svarüpalübhah means ‘assume its own nature." 

* [t would not be possible to perceive the specific form of an object, even though it is 
discursively represented as the aggregation of many manifestations (4bhdsa) such as 
blue etc., if a thought form (vikalpa) were not to represent a single unified determinate 
perception (anusandhana). 

7? Verses 32 to 36 are criticisms of the Buddhist doctrine of momentariness. 
Consciousness is omnipresent at all times, and so is essentially free of thought 
constructs, as these refer to individual entities related to each other in time and space. 
Even so, in order for an individual perceiver to know a specific object, it must be 
‘labelled’ by a thought construct, the source and substance of which can only be 
consciousness. The two, universal consciousness and determinate ideation, work 
together as two aspects of the one consciousness. The former provides a single unified 
field, and the latter its multiple contents. Kashmiri Saivites maintain that Buddhists who 
deny the existence of a single, non-temporal consciousness cannot explain how a single 
perception can encompass a variety of objects. If, according to them, each perception 
and corresponding thought construct is self-confined, it is not possible to explain how 
we experience in a single act of perception, and hence represent in one unified thought 
construct, many entities together, existing at different times. 
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‘Those’ Buddhists ‘who do not know (things) in this way’, namely, 
that the arising of subsequent ideational representations (vikalpa) is (essentially) 
the arising of (another) subsequent pulsation (of cognitive consciousness), and 
that it does not take place in just one pulsation (of consciousness,) (are 
mistaken). (The existence of) a single (unified representational ideation) 
accounts for the external commerce of daily life (vyavahdra), which is 
constrained by (and inevitably related to) (nibandhin) numerous supports 
(üsraya), including memory, negation and the rest.? 

He explains that: 


WEET at fane: fo EN 1 33 i 
aa munde f web wp faepe | 
Fe caf rurfum: wp Hat feb 3% 
a fracas aise at mmm. | 


Sabdariisanaya jÓiànam vikalpah kila kathyate W 33 |l 

sā ca syát kramikaivettham kir kathar ko vikalpayet | 
ghata ity api neyàn syad vikalpah kā kathà sthitau || 34 ll 
na vikalpas ca ko ‘py asti yo matramatrar 


A thought construct (vikalpa) is, according to (the Buddhists, as it is 
according to us,) knowledge (that has become such because it is) pervaded“ 
with words. Now if this (process of pervasion) were to be successive, who 
could conceive of anything, and how could it be conceived in this way? (If 
one accepted their thesis,) not even (the word) ‘jar’ could be an (object of) 
thought (vikalpa). What then to say (of the word) ‘standing’ (in the phrase 
‘the jar is standing (ghafas tisthati)’). In short, no differentiated ideation 
(vikalpa) could exist (in their view of things), even if it were to subsist for 
just a single measure (matra)* (of time) or a part of one (amatra). (33cd- 
35ab) 


* Ideational representation (vikalpa) is essential for the experience of everyday life to 
be possible. We don’t just sense things, we also know what they are by forming correct 
notions of their nature. A table appears to the senses as a mass of sensations of its shape, 
colour, size, and so on. But we don't perceive them. Instead, we see a table. This is 
because recollecting previous objects of the same sort, and comparing them with what 
we sense, eliminating (‘negating’) everything else that it could be, the notion forms in 
our minds that ‘this is a table’ and not a chair or anything else. So, for this single, 
unified representational ideation to be possible and correctly formed, it must take its 
support from other functions of consciousness. This is only possible if we accept that it 
is a single, composite event, which Buddhists do not. 

? The word ‘arusana’ literally means ‘strewing, covering, soiling, adorning, or 
decoration’. 

* Abhinavagupta is referring here to Panini 1/2/32, which states that ‘a half measure at 
the beginning of an accent in the middle is acute’. Thus, a measure is also divisible. This 
sütra is quoted below in 33/27-28ab and in TSà p. 61. 
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As is said ‘according’ to you (the Buddhist Dharmakirti): ‘A mental 
construct (kalapand) is a cognition (pratiti) whose manifest (representational 
content) is fit to be associated with a verbal designation.’ ‘This’ pervasion 
with words is ‘successive’ because speech is sequential. As the moments that 
arise (required to form) a thought construct are in this way successive, and so 
because they are destroyed and new ones do not arise, ‘who could conceive 
(anything)?' (if) the perceiver is essentially a thought construct, even though 
not conceived at all, and ‘how’ (could that be possible if) the object of thought 
that has arisen (is then immediately) destroyed, because there is no (unifying) 
cogitation (anusarndhdna) or the like between a previous and subsequent 
(conception)? The meaning is that a mental construct could not come into being 
(svariipalabha).™ Thus at the time when the letter ‘gha’ is uttered (of the word 
ghata, meaning ‘jar’,) the letter ‘ta’ does not exist, and when that is uttered the 
(previous letter ‘gha’) has ceased to exist, and so even just the notion of ‘ghata’ 
could not be achieved, there (even) the thought of (the possibility of 
establishing) the commerce of daily life is far indeed (from being achieved), 
what to say of even just the condition (avasthana) (for it to take place)? This is 
the meaning. ‘No differentiated ideation (vikalpa)’ of this sort ‘could exist’ 
according to that view (of perception), even if it were to subsist for just a part 
(of the time), for if that were to be so, their vow (to defend the doctrine of) 
momentariness would be broken. This is the overall sense. 

(But) surely, (says the Buddhist opponent,) no single perception of any 
kind exists that pervades everywhere (a series of perceptions) like the thread of 
a garland (that threads through the flowers), This is our view, not that there are 
not countless momentary perceptions. And so, those particular (perceptions 
themselves) that have? arisen in this way will be capable (of establishing and 
sustaining) the external commerce of daily life. So what is wrong (with that)? 
With this question in mind, he says: 


qa arate Taga: p 34 odi 


na ca jfiánasamüho ‘sti tesam ayugapatsthiteh V 35 1I 


And (in that view, there is no aggregate of perceptions 
(ianasamüha), as they do not exist simultaneously. (35cd) 


(He says that there is no aggregate of perceptions,) ‘as they do not exist 
simultaneously', because he (thereby) declares that after (a perception has 
taken place) it is blocked (and comes to an end). 

Therefore, all this daily commerce of life consisting of discursive 
ideation (vikalpa) could not be possible (and accounted for from the perspective 
of) that view. Thus, he says: 


5 NB 1/5. Jayaratha is quoting here Dharmakirti's classic definition, which 
Abhinavagupta has in mind. 

* The expression is *svarüpalábha' , which literally means ‘acquire its own nature’. 

55 Jayaratha understands the expression amdtra not as ‘without measure’, which is the 
literal meaning, but as a part of one (arisamátra). 

* Read tani tany evar for tat tany eva. 
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TAT Way sae fases | 


tenastangata evaisa vyavaharo vikalpajah | 


Thus, the daily commerce of life (vyavahdra), that is born of 
determinative ideation (vikalpa), would cease.” (36ab) 


"Thus', our view is the best. 


TARR MAARRE | 35 di 
fari aerea ayer d 


tasmát spandantaram yàvan nodiyat tavad ekakam || 36 Il 
vijfiánari tadvikalpátmadharmakotir api sprset | 


Therefore, as long as another pulsation (spanda) (of perception) 
does not arise, a single unitary (determinative) consciousness (vijfiana) 
persists, even though it may be in contact with a hundred thousand 
qualities (dharma) which are (all) determinate perceptions (vikalpa). (Thus, 
this single consciousness conjoins one determinate perception with another 
(anusandhi) in such a way as to make daily life possible). (36cd-37ab) 


‘As long as another pulsation (of perception)’ established in another 
determinate perception (vikalpa) ‘does not arise’, it determines conceptually 
(vikalpayet) even a flood of qualities such as *cow-ness', ‘whiteness’, ‘mobility’ 
and the like, and that determinate (vaikalpaka) perception is just one, by virtue 
of which all this daily commerce of life, which is impelled (anupranita) by a 
single (determinating consciousness) that conjoins (one determinate perception 
with another), is possible.“ 


?' The first part of this verse is a criticism of Dharmakirti, who says in NB 1/5 that 
‘Determinate perception (kalpanā) cognition whose represented content can be 
associated with verbal designations’. If thi correct, an individual thought form, like a 
word, would similarly arise and cease in an instant, without another new one to replace 
it. Mental representation, conception, and the knowledge it gives — nothing could be 
conceived, Nor indeed would it be possible for a subject, whose thought comes into 
being and is destroyed at every moment, without there being any form of awareness 
before and after, to be conceived at all. So, for example, it is not possible to form a 
mental discursive representation even of a ‘jar’ (ghafa), for when the letter ‘ja’ is 
uttered, ‘r’ does not yet exist. When 'r' is uttered, ‘ja’ is already finished. This is far 
from what is experienced in everyday life. In short, the Buddhist doctrine of 
momentariness cannot account for the existence of discursive ideation (vikalpa). 

* Consciousness has numerous powers. One of these is the power to generate 
perceptions of the entities it makes manifest within itself. This it does through the body, 
senses, and mind, which it generates as the instruments of perception. This takes place 
when consciousness assumes the nature of the perceiver who, through the instruments of 
perception, makes contact with his object. Consciousness functions in this way in its 
dynamic aspect, inducing through its pulse, the rhythm of sensory perception, in the 
manner described. Resting in itself between the pulses of sensory perception, the same 
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Nor is that (view) stated as something new which is just our own 
personal insight (or imagination). Thus, he says: 


Ware ARAT: | 39 1 
fames: fracrertt yatta frefra: d 


ekasitipadodarasaktyamarsatmakas tatah V 37 Il 
vikalpah Sivatadayt pürvam eva nirüpitah | 


Thus, it was explained previously? that the (one unified) thought 
construct that reflects on the venerable energies of the Mantra with eighty- 
one parts (can grasp their unified whole, which is experienced within the 
one universal Siva consciousness, and so) bestows Sivahood. (37cd-38ab) 


Thus, this determinate perception (vikalpa), which is essentially Pure 
Knowledge (Suddha Vidya)” in the form the Vyomavyapin (Mantra), is one, 
although it reflects, as stated before, on countless qualities. For this reason, and 
also because it is one, although it reflects on each one of the many energies 
(Sakti) of the Heart and the rest (that constitute the limbs of the Mantra), it 
bestows the ultimate fruit, namely, Sivahood, (as) we explained before. 

Surely (then, one may ask,) as the cycles, beginning with a cycle of 
(just) a single syllable Mantra up to a cycle of 13,82,400 (syllable Mantra), arise 
spontaneously in this way within one cycle of the breath, how is it possible for 
yogis to be aware of each particular cycle? He quells this doubt by presenting an 
example. 


consciousness, by means of the intellect, conceptually determines, that is, forms 
adequate notions of what is perceived, in its active sensorial state. In this way, an entity 
with several qualities perceived by the senses is grasped as a unitary whole in a single 
idea. So, for example, perceiving a moving cow, the senses pick up its qualities of. 
and ‘mobility’, its form as having four legs and two horns etc., along with 
its 'cow-ness'. Then, between one pulse of sensory activity and another, the 
consciousnes: between, which is in contact with all these qualities, determines the 
nature of their possessor. Thus, one could say that there are two moments. The first is 
direct perception, and the second is one in which its contents are conceptually 
determined. However, the second ‘moment’ is not an ‘instant’ (ksana); rather, it is its 
absence, or *non-existence' of the initial direct perception which, as we have seen, from 
this point of view does exist as a manifestation. Thus, understood in this way, there are, 
as the Buddhists also maintain, streams of momentary perceptions. The non-existence 
between moments is not ‘nothing’. It is consciousness itself that functions as described. 
This is not possible if one strictly applies the Buddhist doctrine of momentariness. This 
view cannot account for the experience of daily life, which requires continuity between 
perceptions and the formation of the necessary conceptual constructs to determine the 
nature of their content. 

® See above, 6/225cd ff. 

® Pure Knowledge is the state of consciousness in which the subject and object are 
experienced as one another in a balanced unity, as when one says, ‘I am this and this am 
I’. The objects in this case are the energies that constitute the Vyomavyapin Mantra, 
which are, as we have seen, forms of the deity. 
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Mantra and Ritual to be Performed in Consonance with the Breath 


aa aot dame aera END o3 
TAM et: | 


yathà karnau nartayamity evam yatnat tathà bhavet || 38 ll 
cakracáragatàd yatnat tadvat taccakragaiva dhih | 


Just as by (repeated) effort to move the ears, they (eventually) do 
so, in the same way, by (exercising) the exertion (applied to) the movement 
of a cycle (of the breath and Mantra), the (contemplative) mind (dhi) is 
present (there) within that cycle. (38cd-39ab) 


Just as ‘by the effort’ of the vital breath, preceded by an intention ‘to 
move the ears', yogis (manage to do so), and the two ears move in the manner 
of the (spontaneous) tremor of (the body of) a cow, ‘In the same way, 'the 
(contemplative) mind (di) is present (there) within that cycle’, that is, (the 
yogi's) awakened consciousness (avabodha) is fixed on the particular cycle 
towards which the intention to impel it has arisen ‘by (exercising) the effort 
present within the movement' of the breath, based on the cycle of a one- 
syllable Mantra and the rest. This is the meaning. 


The point is that here (according to this teaching) the yogi must utter 
(his) Mantra, whatever it be, wherever the work (to which it is applied), in 
consonance with the breath. Otherwise there (can be) no success in (attaining 


the desired) goal. That is said (in the Siddhayogisvarimata);^ 


“One should repeat Mantra in consonance with the breath, then one will 
certainly be successful. One cannot achieve success otherwise; (indeed,) O fair 
lady, (all that one achieves is to become) an object of ridicule (for one’s 
failure).’ 


Thus, the procedure for a single-syllable Mantra or the arising of (any) 
other cycle (of a longer Mantra) is the same, because in every case without 
exception, (the Mantra should be uttered) in consonance with the breath. 

He says that: 


sree smear faf: i 39 i 
japahomarcanadinam pranasamyam ato vidhih | 39 Wl 
Therefore, (as the cyclic activity of the breath is an aspect of the 


cyclic activity of cognitive consciousness, which is the foundation of all 
spiritual discipline) the prescribed procedure is that the repetition of 


é 7/39cd, which Abhinava identifies as derived from the SYM, is a gloss on this verse, 
and so must be from there. 
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Mantra, the fire sacrifice, worship and the rest (should be performed) in 
consonance with the breath. (39cd) 


(The same applies to the) ‘fire sacrifice’ (and the like), because 
Mantras are uttered in that case also. ‘Therefore’, because the arising of the 
cycles (we have been) discussing (also takes place on such occasions). The 
number (of syllables of a particular Mantra) in relation to the spontaneous 
movement of the breath is the same. It is not related to the greater or lesser 
number of letters (of which it is composed). Thus, there is no contradiction (and 
the same procedure applies equally to all Mantras). 

What is the (scriptural) authority (for this view)? With this question in 
mind, he says: 


fama grefie: Sorat 
sw wp AARS aera wo o 


siddhámate kundalinisaktih pránasamonmaná | 
uktam ca yoginikaule tad etat paramesinà W 40 || 


According to the Siddhàmata, (when) the energy of Kundalini is in 
consonance with the vital breath (pranasama), it is the Transmental 
(unmaná). The Lord has also said that in the Yoginikaula." (40) 


‘The Lord has also said that’ in the venerable Siddhayogesvarimata, 
and it is also said in the Yoginikaula. This is the prose order. The power of the 
Supreme Goddess, who is called the Kundalini of the Phonemes 
(varnakundalini), pours out externally in the form of each Mantra of one or 
more syllables. When She is in consonance with the vital breath, that is, when 
Her emergence becomes consonant with the vital breath, that (emergence) 
manifests as the Transmental, at one with Siva. As is said there (in the 
Siddhàmata): 


*One should make (the Mantra) which is to be repeated consonant with 
the vital breath. (So too,) make the fire sacrifice consonant with the vital breath. 
In this way, (Siva's) power, who is Mind Beyond Mind (manonmani) and is 
called Kundalà, is consonant with the breath.'^? 


© After this exegetical digression from 22cd to 39, Abhinava returns to his textual 
source, the Yoginikaula. He begins by supporting its authority as expounding a Trika 
teaching by stating that the SYM, which is a well-known Trika Tantra, agrees with it. 

®© The verse refers to Kundalini, as Abhinava reports the Siddhamata does. Moreover, 
the following verse, according to Jayaratha, is drawn from the Yoginikaula. Thus, we 
may safely assume that Jayaratha is quoting here from the Siddhàmata. However, 
although something to this effect is taught in SYM 29/6, this quotation cannot be traced 
to the edited short recension of the SYM. 
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The Cycles of Mantra Within the Breath According to the Yoginikaula 


He (now) quotes from the book (called) Yoginikaula: 
Toa unb fant wfegenmp | 
Tey qe AA sp HOUMA | ve odi 


padamantraksare cakre vibhagam Saktitattvagam | 
padesu krtvà mantrajfio japadau phalabhàg bhavet | 41 || 


Having distributed the unit of measure (vibhaga) (of a breathing 
cycle) present in the principle of the power (of the vital breath)“ in the 
parts (pada) within the cycle (cakra) of phonemes, Mantras or parts 
thereof, he who knows Mantra enjoys the fruits of the repetition of Mantra 
(japa) and the rest (listed above). “ (41) 


‘Having distributed the unit of measure (vibhaga) (of a breathing 
cycle) present in the principle of the power (of the vital breath) in the parts 
(pada) in (any) cycle of this sort, where there are the phonemes of Mantra that 
are primarily (made of) parts (pada). (The meaning is,) having generated the 
emergence of each single part (of the Mantra) (pada), in accord with (its) 
division within each cycle of the breath, the yogi who knows (how) Mantra 
arises (in this way) in the course of the repetition of Mantra and (the utterance 
of Mantras) during the fire sacrifice ‘enjoys the fruits’ (of the recitation of that 
Mantra). The meaning is that he should attain the fruit (of his practice) as is 
proper (that he should). 

Surely (one may ask), what is this division and what is the fruit? With 
this question in mind, (the book) says: 


 Saktitattva here is an ascriptive compound that describes the vital breath. It is 
‘Saktitattva’ in the sense that its true essential nature — tattva — is the power of 
awareness. We find the same usage in the Dvisatika, quoted in 58ab. In verse 45, the 
practice of repeating Mantra in consonance with the breath is called ‘saktyudaya’ — ‘the 
emergence of power’. In his introduction to verse 46, Jayaratha calls the flow of the 
movement of the breath ‘the Path of Power’, 

^5 The Yoginikaula is certainly the source of verses 41 to 47, which are almost literal 
quotations, as we can observe by comparing Jayaratha's quotation of the same ad 7/46- 
52. Continuing directly on, verses 47-52ab are the final, concluding part of this passage. 
Thus, although Jayaratha does not quote the original source, it seems unlikely that it is 
not the Yoginikaula, and so we can safely say that verses 41-52ab are drawn from there. 
Just after that, Abhinava concludes that he has completed his exposition of Cakrodaya. 
We have seen that the initial presentation of the divisions of Mantra in the breath (1- 
21ab) is taken from the Yoginikaula. Thus, that is clearly the source of the basic practice 
taught in this part of this chapter. As usual, Abhinava inserts the remaining verses in 
between his exegesis, that serves to explain how the practice is grounded in the 
dynamism of consciousness, that ranges through its fundamental two-fold (i.e. 
nonconceptual and conceptual) nature. 
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feeder enupeWmRU | 


dvitrisaptastasamkhyatam lopayec chaktikodayam® | 


One must (progressively) diminish the emergence of the power (of 
the breath, i.e. the number of breaths in proportion to) the number (of 
syllables, whether) two, three, seven, (or) eight.” (42ab) 


Here (in this practice), one should diminish, in the manner explained 
before, the cycles of the breath, in proportion to the division of the number of 
syllabic groups (padapinda) (of the particular Mantra the yogi is repeating), 
whether one, two, three, seven or eight etc., up to the emergence of one 
hundred, that is, a cycle of countless syllabic groups. The meaning is that one 
should consume the breath (prāņagrāsa) (progressively in this way). 
Penetration into supreme consciousness, undifferentiated by time, is the main 
(and supreme) fruit (of these) yogis' (practice). 

One should be attentive here in this way. Thus, he says: 


sea whence rear fae at ANART: p v9 odi 
qisasi mer peur wer fn d 
frere: ene semp wem g v3 
Smp UREA g a Tenses À | 

3 Rafa a oom: AAA xe oa 


ittham Saktisthita mantra vidya và cakranāyakāh V 42 || 
padapindasvarüpena jñātvā yojyāh sada priye | 
nityodaye mahātattve udayasthe sadāśive ll 43 Il 
ayuktāh śaktimārge tu na japtāś codayena ye | 

te na siddhyanti yatnena japtah kotisatair api M 44 Il 


The Mantras, Vidyas™ and the Lords of the Cycles established in 
the power (Saktisthita) (of the vital breath should be known),” in accord 
with their nature, as parts of Mantra (pada) and syllabic groups 


* Emend —chatikodayam to —chaktikodayam. 

° The parts of the Mantra recited in harmony with the breath should be divided or 
extended according to the above format for them to be effective. This leads to a 
progressive decrease of the breath (= Time) until the Yogi penetrates into the realm of 
Pure Consciousness, undivided by Time. 

°* Mantras embody and invoke male deities, and Vidyas female ones. 

© Sakti in this chapter means pranasakti — one who is ‘Saktistha’ is ‘established in the 
power / energy of the vital breath. The recitation of Mantra should be done in that 
condition, The Mantra is recited in consonance with the flow of the breath in such a way 
that the one who recites it feels the pervasive and gracious power of the vitality of the 
life force. In this way, the ‘dawning of the cycle of the repetition of a Mantra’ is at the 
same time the ‘dawning of reality’ that takes place as the Mantra is recited in 
consonance with the breath moving within susumna — the Central Abode. 
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(padapinda). They should always be applied, O beloved, once known in this 
way.” Those that are not applied on the path of the power (of the breath), 
this great reality that is perpetually emergent (nityodita), established in the 
emergence (udayastha) (of the breath) and ever benevolent (saddsiva), are 
not successful. (This is so even if they are) repeated (japta) laboriously one 
thousand million times, (but) not (in harmony) with the emergence (of the 
breath). (42cd-44) 


‘Once known’ (means) everything explained previously ‘in this way’, 
the Mantras or Vidyas that are grounded (in these) cycles, ‘in accord with their 
nature as parts of Mantra (pada) and syllabic groups (padapinday , that is, 
in terms of the parts (of Mantra) syllabic groups (as) taught previously, ‘are 
established in power’, that is, recited in consonance with the breath. (This rule) 
‘should be applied’ always to the repetition of Mantra etc., so that yogis may 
(achieve) the accomplishment (siddhi) that befits them. Otherwise, (if they are 
not repeated in consonance with the movement of the breath,) they are not 
conjoined to the Central Abode (madhyadhüman), which is the power (of the 
vital breath) (Sakti) and is always the best of things, because it bestows that 
accomplishment. It is ‘established in emergence’ because emanation 
predominates, and is ‘the great reality’ because it is the supreme object of 
attainment, as it is ‘perpetually emergent’. Those Mantras etc. that are ‘not 
repeated in harmony with the emergence’, that is, exiting (of the breath) and 
entry also, ‘are not successful even if repeated laboriously one thousand 
million times’. The meaning is that they cannot bestow that full (and perfect 
consciousness). As i 


ul he who recites Mantra does not attain the Mantras on the path of 
emanation” and withdrawal, in the form of the arising and falling away (of the 
breath), they bestow little fruit, they give (neither) liberation nor worldly 
benefit, whether recited repeatedly, contemplated and worshipped, they give 
(just) a little fruit, impelled by Siva's command (ajfia). 


By saying ‘Mantras and Vidyas’, he is indicating the various types of 
Mantras and Vidyas as enunciated in the initial enunciation.” 

Well then, is this condition (the same) without exception for all Mantras 
etc., or is it otherwise? With this doubt in mind, he says: 


"ITA Tay Aa wm Sem | 
supr waged i wímeH gov oa 


7 Read with MSs K and Kh, itthari for iti. 

” As Abhinava has been referring to the Yoginikaula, saying that it agrees with the 
teachings of the SYM, it is possible that Jayaratha is corroborating Abhinava's citation 
from the Yoginikaula with a similar one from the SYM. 

7? Read —vartmani for —vartmani. 

? See above 7/53 ff. Abhinava has dedicated all of Chapter Thirty to the presentation of 
Trika Mantras and Vidyas. 
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malamantresu sarvesu manaso japa ucyate | 
upamsur và Saktyudayam tesam na parikalpayet || 45 || 


It is said that in the case of all long garland-like Mantras (and 
Vidyas) (malamantra), the repetition (should be) mental or whispered. One 
should not apply the emergence of power (that is, the aforementioned 
procedure associated with the breath) to them. (45) 


(The repetition of) ‘all’ (Mantras) and Vidyas also (should be) 
‘mental’. That is said (in the Svacchandatantra): 


"The mental repetition of Mantra is said to be one that one does not hear 
oneself. Know that that one which is heard by oneself (alone) is whispered. O 
Goddess, that which others (can) hear is said to be (repetition which is) aloud 
(sasabda).'* 


(The word) ‘or’ indicates an option. (The implied) sense is established 
that (Mantras) should not (be repeated) aloud. 

Surely, it wa: just before that Mantras that are not conjoined to the 
Path of Power (that is the flow of the movement of the breath) are not 
successful, so how is it said that *one should not apply the emergence of 
power (that is, the aforementioned procedure associated with the breath,) 
to them’? With this question in mind, he says: 


maag qe fnpeemfeg: FA veg 
weed mf nb arf i | 
seme wegaensmed WAT uve 
Wresmed RA sacar Wu | 


^ SvT 1/146-147ab. Read sasabdah for sa Sabdah, Ksemaraja comments: 


manaso madhyamá 


1 vāci upürisusasabdau tu siiksmasthilaprayatnayam 
vaikharyàm | trayasyasya bhogahetutvam anyatrapy uktam -- 
madhyamo bhogamoksakhya upamsuh siddhidayakah | 
vaciko bhütavisajit sa$abdas cabhicarikah W 


"The mental (repetition of Mantra) takes place at the middle (level of) Speech, 
whereas (the forms of repetition that are) whispered and aloud take place at the level of 
corporeal (speech), which is subtle and gross, respectively. These three are the cause of 
worldly benefits. It is said elsewhere also: 

"The Middle (Speech) is called enjoyment (bhoga) and liberation. The 
whispered one bestows accomplishments. The Loud (repetition of Mantra), that 
conquers ghosts and poison, is magical (abhicarika). ^ 
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"IMP oa oie We EPAF i xe gd 
Were wert warf: 
Seat fare df WETS dono I 
SRST HIATT: | 
arena grefera werd few Taq doe odi 
seq: cwm Aer witha fe a: | 


padamantresu sarvesu yàvat tatpadasaktigam | 

Sakyate satatar yuktais tavaj japyam tu sadhakaih || 46 |l 
tavati tesu vai samkhyà padesu padasamjiita | 

tüvantam udayam krtvà tripadoktyàditah kramat \\ 47 M 
dvadasakhye dvadasite cakre sardham Satam bhavet | 
udayas tad dhi sacatuscatvarimsacchatam bhavet | 48 Il 
sodasakhye dvàdasite dvanavatyadhike Sate | 
carardhena samam proktam Satarn dvadasakadhikam | 49 |l 
sodasakhye sodasite bhavec caturasitigah | 

udayo dvisatam tad dhi satpaficasatsamuttaram W 50 I| 
carastabhagams trin atra kathayanty adhikün budhah | 
ke dvàdasite padardham vimsatim vasün || 51 || 


udayah saptasatikà sasta sastir yato hi sah | 


Adepts who are (deeply) engaged (in practice) should always (apply 
themselves) as much as they can to what is to be repeated in all Mantras 
with parts (padamantra)," present in (both) its parts and the power (of the 
vital breath together). (46) 

The number of times (the Mantra is repeated and the breath) arises 
should be made equal to the number of parts (of Mantra) (pada), starting 
with (Mantras) in which three parts are uttered, in due order. (47) 

(Once that is done,) in a cycle of twelve (syllables) that is multiplied 
by twelve, the vital breath will arise one hundred and fifty times (in a day), 
as twelve times twelve makes one hundred and forty-four.” It is said that 
(in a day, the vital breath will arise) one hundred and twelve times and a 
half, in (a cycle) said to be of sixteen (syllables) multiplied by twelve, (as 
sixteen times twelve makes) one hundred and ninety-two." When a cycle of 


75 It is is clear from the commentary that Jayaratha adopts this reading. However, the 
same verse in the passage of the Yoginikaula Jayaratha quotes reads ‘mahdmantresu’ — 
‘in great Mantras’, instead of ‘padamantresu’ — ‘in syllabic Mantras’. The first variant 
reminds us that ‘malamantras’ — ‘garland-like Mantras — are being discussed here. 
Málámantras are very long — ‘great’ — Mantras, the parts — pada — of which may also be 
quite long, and so cannot be uttered in one breath. Thus, they have to be divided up into 
groups of syllables or letters, three or more at a time, that can be uttered in one breath. 
^ 12 x 12 = 144; 144 x 150 breaths = 21,600. The expression ‘twelve multiplied by 
twelve' is simply a way of saying 144. One should understand in this way other similar 
expressions in this passage. 
7 16x 12 = 192 and 192 x 112% = 21,600. 
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sixteen syllables is multiplied by sixteen, the wise say that the vital breath 
will arise eighty-four and three eighths times (in a day, as sixteen times 
sixteen equals) two hundred and fifty-six.” When (a cycle) of eight times 
eight syllables is multiplied by twelve, the vital breath will arise twenty- 
eight and one eighth times (in a day), as (sixty-four times twelve equals) 
seven hundred and sixty-eight.” (47-52ab) 


Well attentive ‘Adepts’ (should apply themselves) at all times, as much 
as they can, to the repetition of Mantras etc., (in such a way) that the syllables of 
‘all Mantras’, including Vidyas etc., that are primarily their parts, are in 
consonance with the energy of the vital breath, so that, taking up (avalambya) 
the sequence starting with (Mantras) that have three parts, (they) divide up those 
parts one by one (into groups of) multiple parts (that is, in groups of three,) in 
accord with the dictum that *a multiple (i.e. plural number) is complete in 
threes’, (They should repeat the Mantras in this way) because it is not possible 
to utter the entire (aggregate of) parts at once (all together) in consonance with 
the breath. Thus, having made (their) emergence within the power of the vital 
breath equal to the number of syllables that are the parts (of the Mantra being 
repeated), the number of repetitions (of the Mantra) should correspond to that of 
the syllables that are the parts of the Mantra. 

The (overall) sense (of what is said) here is (as follows). It is not only 
impossible to utter a Mantra with many syllables (all) at once within the power 
of the vital breath, a syllable of that (Mantra) with many letters also (cannot be 
uttered all at once,) and so it has to be divided up in accord with its parts in such 
a way that uttering one part of that (Mantra) slowly, slowly, in consonance with 
the breath, yogis may achieve the repetition of 100,000 etc. That is said there (in 
the Yoginikaula): 


“One who knows Mantra should always repeat Mantra having divided 
the parts (pada) (of the Mantra) in accord with the division (inherent) in the 
principle of power (saktitattva) (within the vital breath) in (any particular) cycle 
(cakra) consisting of phonemes, Mantra or parts thereof. One must 
progressively diminish (the number of breaths) in proportion to the number of 
syllables, whether two, three, seven, (or) eight. 

In this way, Mantras, Vidyaás," and the leaders of the Wheels are 
established in power (Saktisthita) (that is, recited in consonance with the breath). 
(Mantras) should always be applied, O beloved, once known in terms of their 
parts and syllabic groups (padapinda). (The Mantras and Vidyas) not applied 
according to this great principle, which is perpetually coming into being 
(nityodita), emergent (udayastha) and ever benevolent (sadasiva), that is to say, 
not repeated (japta) in accord with the rising (and falling away of the breath) on 
the path of the power (of the vital breath), are not successful, (even if repeated) 
laboriously . . .”*! 


7 16 x 16 = 256; 256 x 84 3/8" = 21,600. 

” 64x 12 = 768; 768 x 28 1/8" = 21,600. 

* See above note 7,68. 

*! This passage is quoted literally above as 7/41-44c. 
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Again, 


‘It is said that the repetition of all long garland-like Mantras (and 
Vidyas) (malamantra) (should be) mental. One should never apply the 
emergence of power (that is, the aforementioned procedure associated with the 
breath,) to them* because, O fair lady, (their) repetition is said to be mental. It 
is (also) said in some places in the scriptures that the repetition (of such 
Mantras) should be whispered. 

“The most excellent adepts who are (deeply) engaged (in practice) 
should always (apply themselves) as much as they can to the repetition of all 
(these) big Mantras (in this way), so that (the repetition) is present in (both) the 
parts and the power (of the vital breath together). 

The number of times (the Mantra is repeated and the breath) aris 
should be made equal to the number of parts (pada), starting with (Mantras) in 
which three parts are uttered, in due order." 


Thus, it is not possible to bring about the emergence of (long) garland- 
like Mantras (màlàmantra) (all together) as a whole within the power of the 
vital breath, and so it is said that ‘one should not apply the emergence of power 
(that is, the aforementioned procedure associated with the breath,) to them’. 
(Such long Mantras should not be uttered) in their entirety (sarvarisarvikayà); if 
they are, their repetition bestows little fruit, and so (this repetition) would be of 
the lowest kind. As is said: 


‘It is said that the lowest kind of repetition of Mantra is devoid of the 
enumeration of the vital breath, 


(Accordingly,) he explains how the parts (of these Mantras) are divided, 
(saying): ‘(the cycle of) twelve syllables’ etc. The cycles of garland-like 
Mantras and the like consisting of twelve parts (pada) (should be) *multiplied 
by twelve', having divided each one of the twelve parts (pada) of the (Mantra) 
that has arisen twelve times. Then twelve become one hundred and forty-four, 
and so each one corresponds to the emergence of one hundred and fifty 
breathing cycles. Thus, there are 21,600 breathing cycles (in twenty-four hours). 
Again, in the case of a cycle of sixteen parts multiplied twelve times, its parts 
are one hundred and ninety-two (which corresponds to) the arising of (one 


© Paraphrased as TA 7/75. 45cd reads the second line as uparisur và Saktyudayam 
tesarn na parikalpayet ‘or whispered. One should not apply the emergence of power 
(that is, the aforementioned procedure associated with the breath) to them.’ 

* Quoted literally as TA 7/46-47. Abhinava reads malamantresu ‘garland Mantras’ for 
mahámantregu ‘big Mantras’. 

* It is quite probable that this line is also drawn from the Yoginikaula. The yogi should 
not only keep track of the number of times he has repeated a Mantra in the course of its 
repetition (japa); he should also keep track of the flow of the breath and the number of 
its cycles. If he does not, his repetition is of an inferior order to one in which he remains 
only conscious of the breath. 
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hundred and twelve and a half breaths), because ninety-six remain. Again, 
multiplying a cycle of sixteen by sixteen, there are two hundred and fifty-six of 
(those) sixteen parts. This is the meaning. One of these corresponds to eight- 
four cycles of the breath, and so because ninety-six (cycles) remain (there are 
three eighths more),** (the breathing) cycle arises (this number and three) eighth 
(times). Similarly, multiplying a cycle of eight times eight, that is, sixty-four, by 
twelve, each group of twelve parts corresponds to twenty-eight breathing cycles 
and, as ninety-six remains, (another) eighth (cycle) arises, so that by multiplying 
a cycle of a sixty-four (syllable Mantra) by twelve, it numbers seven hundred 
and sixty-eight." Thus, in this way here and everywhere (in every case), there 
are twenty-one thousand and six hundred (cycles of the breath in twenty-four 
hours). 
He (now) concludes. 


VS up: Wn: DEED ferae: p oui 


esa cakrodayah proktah sádhakanàm hitavahah | 52 \\ 


This, the emergence of the cycles (of Mantra within the flow of the 
breath) that benefits adepts (sédhaka)* has been taught. (52cd) 


The Division of Mantras and Vidyas (mantravidyabhid) 
in the Cycle of the Breath 


frat maè fanaa: 0 
aera Wafers WT d 43 gd 


niruddhya manasir vrtti$ cakre vi$rantim àgatah | 
vyutthaya yàvad visrdmyet tàvac cárodayo hy ayam || 53 || 


This emerging movement (of the breathing cycle) (cárodaya) 
(continues) as long as (yavat tavat) (it extends through three phases). (First,) 
once the activities of the mind have been checked, a cycle (of syllables) 
comes to rest." (Then,) having emerged (from the Heart, it travels up with 


#5 16 x 12 = 192 and 192 x 112 = 21,504. Thus 96 remain, to make the full set of 21,600 
cycles. 96 is a half of 192. 

** 256 x 84 = 21,504. As 21,600 breathing cycles take place in a day, 96 remain. 256 
divided by 8 = 32 x 3 = 96. 

#7 64 x 12 = 768; 768 x 28 = 21,504; 768 divided by 8 = 96. 

"5 In a general sense, according to common usage, a sádhaka is a practitioner or adept. 
In a more specialized technical sense, he is one who is dedicated to the recitation of 
Mantras and the practice of yoga. We may contrast him with the common initiate 
(samayin), whose focus is on the prescribed performance of the daily rites and 
observance of the rules (samaya). The citation from the Yoginikaula ends here. 

*® Jayaratha takes the locative of cakre to be the genitive cakrasya (visrantim āgatah) 
literally — ‘the resting of the cycle comes about,’ The locative — ‘in the cycle’ implies 
that something in the cycle comes to rest, which can only be the breath. In that case the 
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the flow of the breath to the End of the Twelve, returns,) and is brought to 
rest (again in the heart).” (53) 


Here (according to this teaching), once the yogi has ‘checked the 
activities of the mind’, consisting of (thoughts and) intentions (sarnkalpa), that 
is, turned it inwards, the cycle of one or more syllabic groups ‘comes to rest’, 
that is, becomes one with the Central Abode. (Thus,) being (in that state) as long 
as (yàvat) it has ‘emerged’, that is, come forth out (in the course of exhalation), 
commencing from the Heart up to the End of the Twelve, and then entering 
again (in the course of inhalation), it ‘is brought to rest’ (again) in the Heart. 
Such is (the extent) of this, the emergence of the vital breath. This is the 
meaning. 

Describing here the three-fold form (of the cycle of the breath), he 
(now) also talks about (its) varieties according to the (yogic) accomplishment 
(siddhi) and the rest (that it bestows). 


Pi aged waa Aaf: d 
3g sad Ware: frst AA R: 1 GY I 


pürne samudaye tv atra pravesaikatmyanirgamah | 
traya ity ata evoktah siddhau madhyodayo varah | 54 I 


There are three (phases) in a complete breathing cycle (samudaya): 
the entry (pravesa) (of inhalation), the exit (of exhalation), and the oneness 
(of the two in between). Thus it is said that the arising (of the breath) in the 
centre is the best to achieve success (siddhi). (54) 


Here again, (the breathing cycle) is 'complete', that is, is fully 
completed in the manner explained, by being properly at one with the Central 
Abode at the end of inhalation and exhalation. (There,) when the breath arises 
(it is complete). Thus (the breathing cycle) is of three kinds (prakàra), namely, 
entry, oneness and exit. ‘So it is said’ that out of the three kinds, ‘the best’, 
which is better than even the entry (of inhalation), is the ‘middle one’, namely, 
the oneness which is the means (nimitta) to (yogic) accomplishment. This is the 
meaning. 

Well then, what is the (scriptural) authority for saying this? With this 
doubt in mind, he says: 


translation should be ‘(the breath) within the cycle comes to rest’ or ‘(the breath) comes 
to rest within the cycle’. 

° A less literal but more understandable translation could be: ‘One breathing cycle 
(cárodaya) (extends through three phases). (First,) having checked mental activity, (the 
breath) rests; (then) emerging (from the Heart, it travels up to the End of the Twelve, 
returns,) and is brought to rest in the Wheel (in the centre between the breaths).' (53) 
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Hace ferreting | 
fart fosatefa are RE AÈ dos a 


Gdyantodayanirmukta madhyamodayasamyutah | 
mantravidyacakraganah siddhibhajo bhavanti hi | 55 M 
mantracakrodayajhas tu vidyàcakrodayàrthavit | 

ksipram siddhyed iti proktam srimaddvirisatike trike \\ 56 || 


As is said in the venerable Dvisatika:" ‘(All) the cycles of Mantras 
and Vidya are indeed successful if, free of emergence in the beginning and 
the end, they are linked to the emergence (of consciousness) in the centre. 
He who understands the arising of the cycles of Mantra and Vidya quickly 
attains success in the three (phases of the breathing cycle).’ (55-56) 


‘In the beginning and the end’, that is, in the exit and entry (of the 
breath), ‘the emergence (of consciousness) in the centre’ is oneness with the 
Central Abode. (The word) ‘indeed’ (indicates) the reason. Thus, the yogi who 
knows the arising of the cycles of Mantra and Vidya in this way ‘attains 
success’ without delay. This is the meaning. 

Surely (one may ask), what (indeed) cannot be achieved that is present 
in the vital breath for a yogi who has conquered the breath and has ascended 
(onto the supreme plane); but how can (a yogi) who is in the process of 
conquering the breath and wishes to ascend achieve that? With this question in 
mind, he says: 


°! The reading —dvirisatike is incorrect. Read with MSs Ch and Ñ, srimaddvisatike for 
Srimaddvimsatike. Perhaps Abhinava is referring to the Dvisatikakdlottara. However, 
these verses cannot be traced in the fragmentary manuscript I have of that text. The 

Srimaddvisatike trike’ may mean that the text belonged to the Trika 
tradition, and so could not be the Dvisatikakdlottara. On the face of it, it seems that 
Abhinava is saying that this is a Trika text, which as its name tells us, was 200 verses 
long. But this may not be so. As far as I know, this is the only reference to this text, at 
least under this name. Another way to understand trike is simply ‘in the triad’, that is. 
the three phases of the breathing cycle — entry, rest and emergence (of the breath). Thi 
usage is illustrated below in 61cd-62ab. Moreover, the expression ‘srimaddvisatike 
trike’ is very awkward. It may well be the result of a change of the word order of an 
original reading: ksiprami siddhyed trike iti proktam $rimaddvirisatike. A scribe may 
have mistakenly omitted ‘trike’, and then he himself or another one written it in the 
margin, and the following scribe replaced it incorrectly. For these reasons I have chosen 
to translate this way. 

It is possible that the preceding two verses are from the Dvisatika, but they are 
more likely Abhinava's gloss on it. This is probably true also of verses 57 to 62ab that 
follow. Perhaps they are a mix of the text and Abhinava's explanation. 

Jayaratha had a copy of the Yoginikaula, and so he quotes it here extensively as 
Abhinava's source of the first part of this chapter. This is in stark contrast to the 
Dvisatika, that he does not quote at all, and so clearly, he did not have. 
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dvis tris catur và matrabhir vidyàm và cakram eva và | 
tattvodayayutam nityam prthagbhiitam japet sada \\ 57 II 
pindaksarapadair mantram ekaikam Saktitattvagam | 
bahvaksaras tu yo mantro vidya và cakram eva và || 58 Il 
Saktistham naiva tam tatra vibhágas tv or namo ‘ntagah | 


(The Yogi who is a beginner) should always recite a Vidya or a 
cycle (of Mantra which is just) two, three or four measures (matra) long (so 
that each repetition) is separate (and distinct). It should always be linked 
with the emergence of the reality (tattvodaya) (at one with susumna). Every 
single (repetition of a) Mantra, along the syllabic groups (pinda), phonemes 
(aksara) and parts (pada) (that constitute it should be) separate and 
(experienced to be) present within the essential power (Saktitattva) (of the 
vital breath). If a Mantra with many phonemes, and Vidya or cycle (of 
Mantra), is not established in the power (of the vital breath) in this way, 
(then) there (in that case) a division (vibhaga) (should be made between 
each recitation by adding) OM (at the beginning of the Mantra) and 
NAMAH (at the end).” (57-59ab) 


Again, the yogi who desires to ascend (further) ‘should always recite’ 
repeating (the Mantra) for 100,000 or more times. (It should) ‘always be linked 
with the emergence of reality’; that is, (it should be) one with the Central 
Abode, having made it ‘present within the essential power’ of the vital breath, 
in the manner described previously. ‘Every single (repetition of a) Mantra, 
along the syllabic groups (pinda), phonemes (aksara), and parts (pada) (that 
constitute it, should be) separate’. Or else there (may be) just a single syllabic 
group, phoneme, or part. Or the Vidya may consist of many letters, the cycle 
(cakra) of many syllabic groups (pinda), and the Mantra of many parts (pada), 
with (their) measures as characterized by (the Malinivijayottara, where it says): 
‘by the corresponding pervasion (anuvestana) generated by the three (blows), 
the measure is (formed) by three snaps of the finger (cchotika) (corresponding 


°? Many-lettered mantras that are not clearly defined into syllabic units and whose 
symmetry is broken up by OM and NAMAH at the beginning and end are not fit for this 
kind of Mantric recitation, as they cannot be conveniently multiplied or divided in 
harmony with the breathing cycle. This is because the division of the Mantra, for 
example, is not marked by its part, but rather forms a single unit marked by the OM 
with which it begins, or the NAMAH with which it ends. In other words, it forms a 
single undivided unit (vibhaga). 
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to) the triple (blow)'.? They may be ‘two, three or four measures (mdtra) 
(long)’, that is, (they may be) one, two or more (measures long) progressively, 
in accord with the level of practice. This is the meaning. 

Thus, on the contrary, the yogi who desires to mount a Mantra or the 
like that has many letters and is not divided into parts (pada) should not place it 
in the power (of the vital breath), because it is not possible to block (the flow of) 
the vital breath (to extend it sufficiently to contain the whole Mantra). The 
meaning is that one should not apply the emergence of power (that is, the 
aforementioned procedure associated with the flow of the breath in susumnd,) to 
them. 


Surely, (one may ask,) if it is not possible to bring about? their 
emergence within the power of the vital breath (all together) as (a single) whole, 
because (the mantras) are made of many letters, let that be (done) part by part, 
in accord with the process (krama) explained previously. With this question in 
mind, he says: ‘there (in that case)’ etc. (when a Mantra is very long), ‘a 
division (vibhdga) (should be made between each recitation by adding) OM 
(at the beginning of the Mantra) and NAMAH (at the end)’. Their division 
is not, like other Mantras, determined by the sequence of (their) parts and 
syllabic groups etc. in such a way that their arising can be take place 
successfully with the power (of the vital breath), part by part. Thus, those (yogis 
who are beginners and) wish to ascend (further) should not repeatedly recite 
Mantras of this kind. This is the point.” 

Again, for the (advanced) yogi who has mounted (on the Mantra within 
the breathing cycle) when it is emerging fully, (its) movement is not only of 
three kinds, that is, entry (inhalation) and the rest, for that (triad of phases) is so 
also (present) thus within (each of) its (three) phases. Thus, he says: 


afaraed qumeenSYeW. sg 
fausad fourm pata freee: 


asmims tattvodaye tasmad ahorátr trigah || 59 || 
vibhajyate vibhdgas ca punar eva trisas trigah | 


? MV 17/12ab. The context of this statement is the practice of breath control 
(pránàyama), which the MV says is of three kinds: "The lowest (form of breath control 
consists of) a single blow (udghdta). The middle one is considered to bestow 
accomplishment. The best is a triple blow, and that consists of twelve measures. By the 
corresponding pervasion (anuvestana), generated by the three (blows), the measure is 
(formed) by three snaps of the finger (cchofika) (corresponding to) the triple (blow).” 
MV 17/11-12. The term udgháta — ‘a blow’, denotes the striking of the breath at its 
upper extremity of ascent. According to the SvT 7/301cd-302ab: ‘yogis should always 
know that when the breath is blocked, and having reached into the head and returns, that 
is said to be a ‘blow’.” The ‘blow’ is said to be single, double or triple, according to the 
measure of breath retention, each of which is marked by a snap of the fingers. The most 
intense is triple, and is known to be so because the yogi snaps his fingers three times.’ 

?' Read kartur for kartu. 

*5 See above note 7,92. 
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The Day and Night (of exhalation and inhalation) are therefore 
each divided by three, and each of these parts is again divided by three 
within this emergence of the reality (tattvodaya) (of Mantra). (59cd-60ab) 


‘Therefore’, for the aforementioned reason, ‘within this emergence of 
the reality (of Mantra)’ that has commenced within the emergence of the 
cycle, that is, a Day and a Night, that is, the exhaled and inhaled breath 
(respectively), are ‘divided by three’, because an effect and (its) cause are 
secondarily said to be one. The meaning is that the exhaled or the inhaled breath 
are each divided into three kinds, that is, entry, oneness and exit. This is the 
meaning. Thus, within the flow of the exhaled and inhaled breath, both of which 
(extend for) thirty-six fingers, each one is of three kinds, namely, entry and the 
rest, and so entry and the rest arise (one at a time for) every twelve-finger space. 
In the same way, their own division is ‘again divided by three’. The meaning 
is that entry and the rest also have (the same) three phases, namely, entry, exit 
and oneness. Thus it is established that entry and the rest (of these nine, each) 
arise every four fingers. The intended sense is that the emergence of the cycles 
(of Mantra) of a yogi who is mounted on that limited part (arisa) of the 
movement of the breath is also accomplished in this way.” 

Having explained that by the way, he (now) continues with the (main) 
point. 


yates q fare RANNT i &o og 
aeiae Sg | 

"mp quiere g W: aroha vH g egi 
TAMA AETAT | 


pürvodaye tu visramya dvittyenollased yada | 60 Il 
visec cardhardhikdyogat tadoktardhodayo bhavet | 
yada piirnodayatmé tu samah kālas trike sphuret V 61 || 
praveSavisrantyullase syat svatryamisodayas tadà | 


If once (the yogi) has rested in the first emergence (of the breath), 
(he) pours out (exhaling) by the second, and enters (inhaling in the third,) 
by (thus) uniting the halves,” this is (the equivalent of) half the emergence 
(of a breathing cycle) described previously." If time, as the full emergence 
(udaya) (of the breathing cycle), manifests equally in the triad (trika) of 


96 


Night and Day are the exhaled and inhaled breath (prana and apāna), the three 
divisions of which are entry, oneness and exit. As the movement of the vital breath 
covers a distance of thirty-six finger breadths, each of these parts is made up of a space 
of twelve fingers. Again, as each of these three consists of three parts, each of these 
divisions arises in a four-finger space. This is another parallel method by which the 
Yogi may order his breath and consciousness in a more subtle way. 

? Emend cardhardhika- to cardhardhika-. 

% There are 21,600 breaths in twenty-four hours. Half of that is 10,800 breaths. 
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entry, rest and emergence (of the breath), then (each of these) is a third of 
its own arising.” (60cd-62ab) 


Therefore, ‘once (the yogi) has rested in the first’ fundamental 
(pradhana) ‘emergence (of the breath)’ within the Central Abode and has been 
established (there) at one with it, and ‘if by the second’ aspect, which is the 
exiting (of the exhaled breath), ‘he pours forth’, that is, travels upwards with 
the sequence of the exhaled breath (pranakrama), and so by means of the third 
aspect also, which is that of entry, ‘enters’ that is, with the sequence of the 
inhaled breath (apánakrama) enters into the Heart, then, because each one (of 
the aspects) of the exhaled and the inhaled breath are related (to one another) 
half by half, half of the time of the cycles of the breath, said before to be 21,600, 
arises (in) 10,800 (cycles). Again, time’, as the ‘full emergence’ (of the 
daily breathing cycle) consisting of (all) 21,600 (cycles), ‘manifests equally in 
the triad’ called entry, rest and emergence, ‘then’ each one of the (three) — 
entry and the rest — ‘is a third of its own arising’, that is, 7,200 (cycles). This is 
the meaning. 

Surely, it was stated previously that: ‘thus all this Path, having come to 
rest within consciousness, abides (there).' " So how is it that the Path of Time is 
said in this way to be established in the vital breath alone? With this question in 
mind, he says: 


The Power of Time, the Breath, the Pulse of Consciousness and the Void 


gery arofaya: sor wa AT: qp 83i 
a ore @ odere anu faafaftata: | 


ity esa kdlavibhavah prana eva pra 
sa spande khe sa taccityam tends) 


itah V 62 II 
isvanisthitih | 


This is the power (vibhava) of Time, that is established (in this 
form) within the vital breath (prana). This is within the pulsation 
(spanda)"" (of consciousness), which is within the Void (kha) that is within 
consciousness. Thus, all things are established within (consciousness).'” 
(62cd-63ab) 


*? 21,600 divided by three makes 7,200. 

'® Above, 6/28cd. 

!' Read spande for spade. 

' The following two verses explain how this process takes place within consciousnes 
and is essentially its activity. This is one of Abhinava’s favourite exegetical models, 
although hardly known to scripture. Thus, we can safely assume that these are 
Abhinava's words. He sets out with the scriptural association between time and the 
breath, to lead it on to its link with the pulse of consciousness, from that to the Void, 
and then pure consciousness. One of the great underlying themes of Abhinava’s 
exegesis is how every single thing is variously established within consciousness 
according to its empirical (i.e. sensorially perceivable) nature. In the course of 
explaining the procedures for how to perform rites, recite Mantras, practice a large 
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(The exhaled) ‘vital breath’ (prana) is the main one, and so (it stands 
for) the inhaled and (all the) other (forms of the vital breath) also. "This, that is, 
the breath, (is established) in the universal ‘pulsation (of consciousness)’, that 
is, within the modality (and function of consciousness that) impels (and imparts 
life) (prananavrtti), which is (its) initial expansion (prasara). "The Void’ is the 
perceiver of the emptiness (of deep sleep). The sense is that ‘this’ (power of 
Time) pouring forth externally, (impelled) by (its) enthusiasm for (outer) 
objectivity, is variously called the vital breath and the pulsation (of 
consciousness) etc. ‘That’ is the Void, because consciousness itself manifests 
by its own freedom as the Void (of deep sleep, which although objective is 
without content). ‘Thus’, because of the stated serial cause, ‘all things’, that is, 
the six-fold Path, (is established in consciousness). As he will say: 


‘All this Path is established in pure consciousness (cinmàtra), for what 
does not rest there (is as unreal as) a sky-flower. (Through and) mediated by 
consciousness, the Path is established in that which it has emitted, namely, in 
the void, in the intellect, in the vital breaths, in the wheels of the channels (of 
the vital breath) (nàdi), in the secondary wheels (cakra) (of the senses), and in 
the external body.''? 


In this way, the emanation and withdrawal of all things are dependent 
on consciousness. Thus, he says: 


aa: cufaerfenardt sat fae i 3 
Waa aerate sme wq: | 


atah sarvitpratisthünau yato visvalayodayau | 63 ll 
Saktyante ‘dhvani tatspandasamkhyata vastavi tatah | 


Thus, the emanation and withdrawal of all things is established in 
consciousness, and so the innumerable pulsations (spanda) (of 
consciousness) along the (cosmic) Path up to Sakti (the energy of the vital 
breath) are real. (63cd-64ab) 


‘Thus’, because time is serially (püramparyena) established in 
consciousness itself, and so the emanation and withdrawal of all things is 
brought about by consciousness, those aforementioned pulsations (of 
consciousness) consisting of emanation and withdrawal 'along the Path up to 


variety of Yogas and more, Abhinava in one way or another assesses and stresses that 
every single one is grounded in consciousness. Thus, for example, the Path of the 
Worlds is grounded in consciousness in the same way as that of Time, mediated through 
the same series as here (see below 8/4). Thus, he opens the door for the practice of 
awareness in the course of engaging in outer practices. That is essential. Were they not 
to be grounded in consciousness, they would not exist. It must necessarily be so. It is 
also because this is so that outer practice can yield insight and hence be liberating. 

'* Below, 8/3-4. 8/3cd is also quoted ad 1/6, 5/82cd-83ab (82), 6/21-22ab, 10/3-5, and 
13/112cd-113ab. 
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Sakti’ encompass (many) secondary pulsations, in accord with the teaching 
(yukti) imparted previously (in the following verse): 


‘The emanations and reabsorptions of the universe contained in that 
(one) creation are countless. This is why Sakti’s creation is called the Great 
Emanation (mahásrsti).' * 


Thus although ‘innumerable’, (the pulsations of consciousness) ‘are 
real’, and because they are one with pure Being alone, are ultimately real. The 
intended sense is that all external activity (parispanda), whatever it may be, is 
nothing but consciousness and its metaphysical principles. 

This (teaching) not just our own imagination, for the same is also 
(taught) in the scriptures. Thus, he says: 


ae AA a ata gA vd 
faa SRT weed TTA d 


uktari Srimdlinitantre gàtre yatraiva kutracit | 64 || 
vikāra upajayeta tat tattvam tattvam uttamam | 


It is said in the venerable Mdlinitantra that ‘the reality principle, 
(which is the foundation of) any (pulse of sensory) activity (vikāra) in the 
body, wherever it may occur, is the most excellent reality.’!’ (64cd-65ab) 


For the yogi who has penetrated into supreme consciousness here (in 
this world), wherever his eyes or (any of his senses act) and (sensory) activity 
(vikāra), that is, the pulse (of consciousness), arises in the body, preceded by the 
conscious intention (sarikalpa) that “all this glorious outpouring (vibhava) is 
mine,” its (fundamental) reality (rartva), which manifests all things as one 
with itself, is the ‘the most excellent reality’, that is, the supreme, ultimate 
reality (paramártha), because it is not separate from consciousness. This is the 
meaning. That is said there: 


‘The reality principle (which is the foundation of) any (pulse of 
sensory) activity (vikāra) in the body, wherever it may occur, preceded by a 
conscious intention (sarnkalpa), O goddess, is the most excellent reality.” '”” 


Surely (one may ask), let this be (as you say), (but) there (in that case) 
also, how is the nature (rüpa) of that vital breath, which is said to be grounded 
in the body? With this question in mind, he says: 


1% Above, 6/173cd-174ab (173). 

' This is an abbreviated paraphrase of MV 18/41cd-42ab, that is quoted in full by 
Jayaratha. 

1% TP 4/1/12a. Also quoted in TÀv ad 1/41-42, 4/169-170, and 14/46. See note to the 
first instance. 

1" MV 18/41cd-42ab. 
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The Channels of the Breath and the Measure of the Body 


m wife: PoR a AAT: 1 RG I 
ae aeee dat wd frewnr d 


pràne pratisthitah külas tadàvistà ca yat tanuh || 65 || 
dehe pratisthitasyasya tato rüpar nirüpyate | 


Time is based on the vital breath, and the body is penetrated (and 
pervaded) by that. Accordingly, the nature of that (vital breath), which is 
established in the body, will be described. (65cd-66ab) 


The word ‘that’, (when he says that the body is) ‘penetrated (and 
pervaded) by that', refers to the vital breath. *Accordingly', because the body 
is penetrated (and pervaded) by the vital breath. 

Surely (then, one may ask,) how is the body penetrated by that? With 
this question in mind, he says: 


Rama ar Soa Wf: p ae dg 
m aiea E uanrufem d 


citspandapranavrttinam antyā ya sthūlatā susih \\ 66 |I 
sā nàdirüpatàm etya deharh samtanayed imam | 


The inner (final resultant) gross state of consciousness, its pulsation 
and movement of the vital breath, is (called) the Cavity (susir). Assuming 
the form of the channels (of the vital breath) (nad?), it holds this body 
together (as a united whole). (66cd-67ab) 


‘The inner (final resultant) state’ of consciousness and the rest 
described previously (is such), as it is (their) intent to give rise to (their external) 
products, and so it is (their) ‘gross state’ which is termed the ‘Cavity’, and as it 
is the inner instrument (antahkarana) of consciousness and the rest, it is, as 
(their) external form, (their) condensed state (regarding which it is said): 


‘Manifest from the tip of the big toe, travelling from the navel to the 
heart and exiting (from the body) by way of the lotus of the Cavity of Brahmà 
(at the top of the head), it should be known to be called *susumnd' , created by 
the Supreme Lord within the movement of the vital breath of living beings." 


In accord with this teaching, (the Cavity) initially, like a central 
(supporting) pillar (of a building that is erected first), assumes the form of the 
Central Channel that *holds together this body', the (cosmic) dimensions of 
which will be described (in the following chapters). By generating secondarily 
other nerves as divisions, primary and secondary, (of itself) all around like a net, 
it should hold together (the body). This is the meaning. 
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Thus, the scripture also (teaches) the same. Accordingly, he says: 


faasa ware Wem woh aay: p Rie od 
ard TEWTEREÉUR WE. | 


Srisvacchande ‘ta evoktari yathà parnam svatantubhih | 67 ll 
vyaptari tadvattanurdvaradvaribhavena nadibhih | 


Thus it is said in the venerable Svacchanda™ that the body is 
pervaded by primary and secondary channels (nàdi) like a leaf by its 
filaments. (67cd-68ab) 


Just as the Palasa leaf ‘is pervaded’ everywhere by these other 
filaments that take their support from (its) central filament, in the same way the 
body (is pervaded) by primary and secondary channels attached to the central 
channel (madhyanádi), related one to another as subordinate (guna) to 
fundamental (pradhüna). This is the meaning of (this) statement. As is said 
there: 


‘O beloved, the channels (of the vital breath) that are below the navel, 
within the root of the genitals, and in the middle of the navel, have come forth 
from that at a slant, above and below. There are ten main channels located there, 
(arranged) like (the spokes of) a wheel. 72,000 channels have come forth from 
them, and then again others have come from them, and then others again from 
those, (and so on) again (and again). (Thus,) the channels are said to be as many 
às are the tens of millions of pores (of the body). (The body) is pervaded 
everywhere (by them), as the leaf of the Palaga is by (its) filaments." '” 


Surely all agree that, according to the dictum ‘all (the channels) are 
filled with the vital breath’, all these channels thus transport the vital breath, and 
all the body is pervaded by them. So how is it that the movement of the breath is 
said (to extend for a distance of) thirty-six fingers from the heart to the End of 


"* Explanatory paraphrase of SvT 7/10cd-11ab. 
' SvT 7/7cd-10. In the Heart of Recognition (Pratyabhijniahrdaya), Ksemaraja writes: 


"The Centre is the Goddess of Consciousness alone, for it is the inner being of 
all things, as nothing would have a nature of its own were it not fixed on the screen of 
that (consciousness), However, even though it is such, it conceals its real nature at the 
level of Maya, and in accord with the dictum: ‘initially consciousness is transformed 
into the vital breath’, it assumes the form of the power of the vital breath (pranasakti). Yt 
then gradually descends through the planes of the intellect and the body etc. and reposes 
there, following the course of countless vital channels (nddi). The principal form it 
assumes is that of the Central Channel (madhyanadi, iusumndà), whose substratum is 
Brahman, the power of the vital breath, It travels from the Cavity of Brahma 
(brahmarandhra) (at the top of the head) to the ‘lower face’ (adhovaktra) (of the genital 
region), like the central rib of a leaf.’ PrHr comm. sū. 17. 
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the Twelve, or up to the location of the anus (mattagandha)? With this question 
in mind, he says: 


MESRA RS SAAT: | ROI 

we: maagiaga: | 

wears fraga RAA fag: S u 
PAA: TERREA AT | 
pādāħguşthādikordhvasthabrahmakundalikāntagah W 68 |l 
kālah samastaś caturaśītāv evāħguleşv itah | 


dvadasantavadhim kimcit siiksmakalasthitim viduh | 69 |l 
sannavatyam adhah saddvikramác castottaram Satam | 


The entire (flux of) time (as the vital breath), from the big toe up to 
the Brahmakundalint, ' which is located above (at the top of the head), 
occupies a space of eighty-four fingers. (The learned in these matters) know 
that time is present in some subtle way up to the (upper) End of the Twelve. 
(Thus, according to) this other (measure), it occupies a space of ninety-six 
fingers, which (by adding another) sequence of twice six again below (the 
feet), makes one hundred and eight." (68cd-70ab) 


*Brahmakundalini, which is located above’, is the Cavity of Brahma 
(brahmabila). The entire (flux of) time described previously (occupies a space 
of) of eighty-four fingers, because the body (measures) three and a half fore-arm 
spans (hasta). (Time is) ‘present’ and abides (also up to the upper End of the 
Twelve, thus occupying a space of) ninety-six fingers. This should be applied 
first. This being so, because twelve fingers more are added and the word 
‘subtle’ is proximate (to the reference to that addition), the meaning is 
established, that the previous and subsequent measures are gross and supreme, 
respectively.'? 

(Another twelve is said to be added) ‘below’ the big toe of the foot. The 
sense of (saying) ‘by (adding another) sequence of twice six’, that is, 


!? This is the form of Kundalini which is within the Cavity of Brahma (brahmabila), 
that is located on the crown of the head. 

" See below 16/100-101ab. 

'? A hasta (which literally means *hand") is a measure of length from the elbow to the 
tip of the middle finger, which is equivalent to twenty-four finger breadths. Thus, three 
and a half of them equals eighty-four finger breadths. 

"S The text states that another twelve-finger space is added above the head, which 
covers the distance up to the Upper End of the Twelve above the head. The previous 
sentence states that subtle time is present there. Thus, we may infer that the measure of 
eighty-four fingers mentioned previously refers to the span of the body pervaded by 
gross Time (in the form of the gross movement of the vital breath). Thus, the addition of 
a further twelve finger breadths below the feet, making a total of one hundred and eight 
digits, which is the supreme measure. 
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sequence of twelve, is therefore that there is an End of the Twelve below (the 
feet) also, like the one above (the head). 


oF WETHHSIRGIUÜEOE doo d 
fat ficere: g fT aman, | 


atra madhyamasancaripranodayalayantare | 70 || 
visve srstilayds te tu citrà vàyvantarakramát | 


All these emanations and withdrawals (take place) within the 
emergence and merger of the vital breath that moves in the centre. (Their) 
wonderful diversity is due to the inner sequence of the vital breath. (70cd- 
7lab) 


Here (according to this teaching), all the creations and destructions, that 
is, the progressive process of manifestation (kaland) described previously, takes 
place in between 'the emergence and merger', that is, exit and entry of the 
vital breath that flows in the centre, because it is the main one within the body 
and is distinguished by the three kinds of measures. However, as before, their 
wonderful diversity ‘is due to the inner sequence’ of the inhaled breath 
(apána), certainly not due to the variety of the body. This is the meaning. 

Now he summarizes the matter (discussed in this) chapter with the first 
half of a verse. 


dm gana AAAS aE FAH: poi 


ity esa süksmaparimarsanastlaniyas cakrodayo ‘nubhavasdastradrsa mayoktah || 
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I have explained this, the ‘Emergence of the Cycles (of Mantras)’, 
according to the scriptures and personal experience. It should be cultivated 
with subtle awareness. (71) 


(Stating that it should be cultivated) ‘with subtle awareness’, he is 
saying that it can (only) be known by (exercising) very careful attention. This is 
the auspicious end. 


The one called Jayaratha, who is intent on discerning and experiencing 
the various kinds of movements of (each) fixed (pratiniyata) assemblage of 
Mantras, has explained this, the seventh chapter. 


Thus ends the seventh chapter of the Tantrāloka, called the explanation 
of the Emergence of the Cycles (of Mantras), composed by the venerable 
Mahāmāheśvarācārya, the venerable and most excellent Abhinavagupta, which 
has a commentary called ‘Discernment’ (Viveka), written by the venerable 
Jayaratha. 


CHAPTER EIGHT 
The Path of Space (desadhavan) 


May He Whose glorious fame is the conquest (of the darkness of 
ignorance) be victorious. He Who, like the sun, makes the lotus of the universe 
divided up by the petals of the worlds bloom, by assuming as His dwelling (its) 
unique stalk of consciousness. 


Now, in order to expound the nature of the Path of Space with the 
second half (of the verse with which the previous chapter ends), he begins. 


mearum wares 
vaga fated Rama: 1 2 


desadhvano ‘py atha samasavikasayogat 
sangtyate vidhir ayam Sivasastradrstah W 1 WM 


Now will be expounded, both in brief and at length,! this 
procedure pertaining to the Path of Space (desadhvan), seen in Siva's 
scriptures. (1) 


Surely (one may ask), there are countless related matters to be known 
that also need to be discussed, even so, why is instruction (imparted) here 
concerning this? With this doubt in mind, he says: 


The Path of Space Established in the Body and Pervasive Consciousness 
faranfidtset arora fart: wit: | 
Aa terest FETE (pool 


vicárito ‘yarn kālādhvā kriyasaktimayah prabhoh | 
mürtivaicitryajas tajjo desadhvà ‘tha nirüpyate I 2 \| 


Now that this Path of Time, which is the Lord’s power of action, 
has been examined, the Path of Space," which is the result of the 


'* The brief exposition is found in verses 406cd-452ab. This is drawn from the 
Matangatantra and the MV. The extensive exposition is in the agi verses. The 
primary sources for this chapter are SvT 10, MV 5, Matangatantra, the Sivatanusastra 
and Sadyojyotis's commentary on the Rauravatantra. 

"5 The Path of Time and the Path of Space, terms Abhinava has coined inspired by 
Bhartrhari, refer to the two pairs of three Paths that make up the Six Paths. Although the 
entire six-fold Path is within the flow of the breath (6/4cd-5), the three Paths of Mantra, 
parts of Mantra and phonemes flow most evidently within the Path of Time (6/37). It is 
clear and quite coherent that the expression refers only to the projection of the cycles of 


50 CHAPTER EIGHT 


wonderful variety of forms (mirtivaicitrya)'" born from Him, is described 
n7 
.” (2) 


‘Now’ is in the sense of ‘next’. The three modalities (prakāra) — Path of 
Time consisting of its Parts (pada), Mantra, and Phonemes (varna), have been 
discussed, and so next (after that), it is appropriate to describe the Path of Space 
also here. Thus, the following four chapters describe, in due order, the Worlds, 
Principles and Forces.'* (The Path is) ‘born from Him’. It is born from that 
Lord. The meaning is that He manifests externally in this way, and that (as all 
things). As they say: 


‘(I) praise Bhairava’s visible body as the universe, which is the 
condensation of the flood of the juice (rasa) of consciousness, that has assumed 
a (fixed defined) form.'''? 


time and mantras into the breathing cycle taught in Chapters Six and Seven, Just as 
ee paired the Path of Space with that of Time, which is the subject of Chapter 
at the beginning of that chapter, he does the same here. The ‘Path of Space’ 

pick. in its gross form is the Path of the Worlds (bhuvanddhvan). Those of the 
metaphysical principles (tattvadhvan) and the forces (kaládhvam) are subtle and 
supreme, respectively. Abhinava goes on to expound these in the following three 
chapters. Just as the worlds are distributed in the principles, so too the principles are 
distributed in the Forces. The word ‘desa’, that I translate as ‘space’, means more 
literally ‘location’ or ‘place’. Only the worlds can be ‘locations’ or ‘places’ within the 
cosmic order, and as such, can be measured and positioned quite literally with respect to 
one another. Moreover, only the worlds can have a variety of forms, and their 
measurements specified, and so are ‘gross’. The metaphysical principles, as Abhinava 
points out right at the beginning of his exposition in Chapter Nine, are ‘categories’ or 
universal material causes of their specific contents, which in this context, are the worlds 
corresponding to each one. Thus, as generic universals in this sense, the Tattvas can 
have no specific forms, much less location, and so are ‘subtle’. The Five Forces are 
spheres of energy or forces that pervade the principles, and so are supremely subtle. 
This is how Jayaratha understands Abhinava here. However, it is also possible to 
understand that Abhinava is referring specifically to the Path of the Worlds here. 
Although the principles and Forces contain the worlds, which have specific sizes and 
forms, they themselves do not. At an early stage in the history of the development of 
Saiva metaphysics and cosmology, the Worlds alone marked stages along the path of 
ascent to Siva. Distributed within the principles, they thus also marked the ascent 
through them. Thus, ascending through this one, the adept rises in the course of 
initiation, and subsequently in his regular practice through them, thereby purifying them 
and himself of them. 

"© See above, 6/21cd ff. Abhinava glosses mürtivaicitryajas — ‘the result of the 
wonderful variety of forms’ as miirtivaicitryabhasanasaktijo’ — ‘the result of the power 
to manifest the wonderful variety of forms’. 

'" According to Jayaratha, tajjo means ‘born from Him’, but it may also mean ‘born 
from that’, that is, from the Path of Time. I think that that is a better understanding of 
what Abhinava is saying. Time is the origin of Space, that is, the deployment of the 
world-orders. 

"8 See below, note 8,2. 

' T have not been able to trace this reference. However, this notion is well attested. 
Thus, we read for example, in the Mahārthamañjarī: 
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Well then, if that is so, is this six-fold Path separate from that one 
(undivided) conscious nature, or not?!" With this doubt in mind, he says: 


STET Weg ward fem asfaftaa: 
aaa ate fread AETA I 3d 


adhvà samasta evàyam cinmatre sampratisthitah | 


yad uktarn srikramasütregu — bahyad antah praveso ‘bhyantarad và bahya- 
svarüpánupravesah iti | yathà ca vyakhyatam Srimatksemarajena — tatra ca bahyad 
grhyamdndd visayagramad antah parasyam citibhümau grasanakramenaiva pravesah 
samáàveso bhavati, abhyantaràc citisaktisvarüpàt saksatkrtat samavesasamarthyad eva 
bühyasvarüpa — idantüdinirde$ye | — visayagrüme — vamanayuktya praveśaś cid- 
rasásyánatütmà samáveso jàyate iti | yad abhiprety jpratyabhijhayam uktam - 
visvarüpo ‘ham idam ity akhandanandabrmhitah iti | 


‘AS id in the Kramasütras: ‘entry inside takes place from outside, or else 
entry into the outer nature is from within’. As is explained by the venerable Ksemaraja: 
"there (according to that teaching) ‘there is entry (pravesa)’, that is, contemplative 
penetration (samávesa) ‘from outside’, that is, from the multitude of perceived 
objects, ‘inside’, that is, into the supreme plane of consciousness, by (the proce: 
their) progressive absorption (grasanakrama). ‘From within’, that is, from the essential 
nature of the power of consciousness, that has been made directly apparent by the 
capacity for contemplative penetration into the outer nature, which is denoted as 
‘thisness’ etc. When entry into the multitude of sense objects by means of the 
outpouring (vamanayukti) (of consciousness) takes place, the contemplative penetration 
which is the condensation of the juice (rasa) (of the aesthetic delight) of consciousness 
prevails.’ MM p. 159 


yogi hy dtmanah parapramatrbhavam parimitapramatrtayam | antahkaranegv. etni 
bahirindriyesu tani ca caityabhiimay udvamananayaiva nadya pramatraditrikamayam 
akhilam api lokavaicitryam svatmasarmvidasyanatasvabhavam adhatte | 


‘The yogi, emitting the state of supreme subjectivity of (his own) Self onto the 
plane of objectivity, that is, into the state of limited subjectivity, these (mental objects) 
within the inner mental organs and these (outer objects) within the outer senses, by 
means of this psychic channel (nádi), all the wonderful variety of the world, consisting 
of the triad of the subject (object and means of knowledge), assumes the nature of the 
condensed state of the consciousness of one’s own self.’ MM p. 161 


Similarly, we read in the Paramarthasára the commentary by Yogaraja: 


‘Siva Himself, who is one dense (uninterrupted) consciousness, pouring forth 
in the form of Sakti, shines radiantly as the universe, the nature of which is Man (nara). 
Sakti and Nara have no form at all that is separate from Siva. It is Siva Himself who 
shines radiantly in this way as the condensation of His own juice (rasa). (Thus he says 
that): 


‘Just as the juice (of the sugar cane), molasses, sugar, raw sugar, varieties of 
sugar cane etc. are just sugar cane juice, in the same way, all the varieties of states are 
those of Sambhu, the Supreme Self.’ (26) PS p. 95. 

Read na va for nava. 
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yat tatra nahi visrántam tan nabhah kusumayate || 3 ll 


P! AII this Path is established in consciousness alone (cinmdtra), for 
what does not rest there (is as unreal as) a sky-flower.'” (3) 


(The Path) ‘is fully established’ (in consciousness), which means that it 
is not separate from it. Here (in this regard), the second half (of the verse) is the 
reason (for that, by explaining what it would be it were it to be) separate (from 
consciousness). (Thus, he says that what does not rest in consciousness is like) 
‘a sky-flower', that is, it would be nothing at all. 

Well then, if this Path is not separate from consciousness, how is it that 
it could manifest everywhere externally, as divided off (from consciousness)? 
With this doubt in mind, he says: 


afacary epe vp fats meg wd 
asta sfesesaufufq ova 


samviddvarena tatsrste Stinye dhiyi marutsu ca | 
nadicakranucakresu bahirdehe ‘dhvasamsthitih | 4 || 


"! Abhinava prefaces his exposition of his Trika cosmology in accord with his usual 
exegetical method, that is, by examining how it is all grounded in consciousness. 
Scripture reveals the cosmic order in detail. It may also refer to how it is deployed in the 
yogic body, but it is left to the teacher to explain how it is grounded in consciousness, 
and the manner in which to practice to experience it there and so attain Bhairava’s state 
(8/5). In order to do this, Abhinava must set aside, provisionally at least, the method that 
is implicit in revelation, namely, dhyana — visualization. The detailed descriptions and 
myths of origins of the places and the beings who reside there, can serve no other 
purpose than to instil a clear image of the worlds, their Lords and inhabitants, in the 
mind of the practitioner. Initially mental, it is to become progressively more clearly his 
great objective environment. Initially it is ‘out there’. The world orders constitute the 
objective universe. They are no less objective and real as common tables and chairs that 
furnish the world of daily life. Abbreviating with his usual consummate skill, Abhinava 
meticulously describes all the relevant details, because they are indeed important. Even 
80, he sets out right from the start to make it clear that the practice is, as always, directed 
at the realisation of pure pervasive consciousness. Essentially, this amounts to attending 
to the first moment of perception. In that perspective of nirvikalpa consciousness of 
ambhavopaya of the perceiver, the world orders appear in all their complexity in their 
entirety (samastyena). Thus, they are all grasped at once and in a flash, without the 
laborious ascents and the immense cosmic ages required to traverse them. Abhinava 
cites the Spandakarika as his authority here (8/6). At first it may seem that Abhinava 
pre-empts the purpose of the cosmology he so carefully and extensively describes. But 
this is not so. Although Abhinava teaches the practice at the beginning, it cannot be 
applied until we reach the end and have climbed to the summit of the worlds, from 
where we can view them fully and completely, not in the details with which we had to 
struggle on the way up, but with the spontaneous openness of a universal view, like that 
of a man who views a town in the valley below from the heights of a mountain peak. 
?? Literally, nabhah kusumàyate means “the sky aspires to be a flower’. 
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(Through and) mediated by consciousness, the Path is established in 
that which it has emitted, namely, in the void, in the intellect, in the vital 
breaths, in the configurations (cakra) of the channels (of the vital breath) 
(nadi), in the secondary wheels (cakra) (of the senses) and in the external 
body." (4) 


Consciousness itself, by virtue of its own freedom, having concealed its 
own (true) nature, manifests the Path of six kinds within the perceiver who is 
the void (of deep sleep), vital breath, intellect and the body that it has poured 
forth from (and as) itself, and within external objectivity, as if it were separate 
(from itself), even though it is not. This is what he says (with the words) 
*mediated by consciousness, the Path is established in that which it has 
emitted, namely, in the void’ etc."* One should connect the vital breath (to 
that) on the same footing, (as indicated by the words) ‘in the configurations 
(cakra) of the channels (of the vital breath) (nādī), in the secondary wheels 
(cakra) (of the senses)’ (and so on).'” 

Well then, if that is the case, let it be, what could be wrong (in that)? 
But what is the purpose of describing it? With this doubt in mind, he says: 


amda Preciisd ETTA | 
agea ary anit that art 4 1 


tatradhvaivam nirüpyo ‘yam yatas tat prakriyakramam | 
anusandadhad eva drag yogi bhairavatam vrajet W 5 || 


" Cf. above, 7/62cd-63ab and note; see also below, TÀv ad 12/2-3. In the TSà (p. 63), 
Abhinava adds that in this way, mediated by consciousness and embedded within it, the 
Path also extends out ‘up to the (outer) Linga, altar and icon etc.’ Thus, he clearly 
reaffirms what he said at the beginning of Chapter Six, that this procedure is an 
“external means (that operates in the sphere of objectivity), called ‘the formation of the 
places’ (sthanakalpana)’, and that ‘the ‘places’ are said to be of three kinds, (according 
to whether they are) in the vital breath, the body or in the outside (world).’ (6/1-2ab). 
Thus, he concludes his summary of the Path of the Worlds in the TSà saying: 
‘Conceiving all these paths (adhvan) either in the body, or in the vital energy, or in the 
intellect, or in the great void of consciousness as the highest, one attains the fullness of 
Bhairava." 

"^ Pure consciousness spontaneously hides its own innate nature and becomes the 
experiencing subjectivity of the void, the vital breath, mind and body, thus appearing as 
a range of experiencing subjects corresponding to them. However, although they are the 
objects of knowledge of these perceivers, they are not separate from consciousness. In 
this way, the six Paths of cosmic manifestation shine both within consciousness and 
externally. 

135 The ‘wheels’ — cakras — in this context are the configurations of the channels of the 
vital breath (nādī). The senses are ‘secondary wheels’ because they rotate enlivened by 
the vital breath, in consonance with the cycle of the ‘primary wheel’ of consciousness. 
Thus, as it pervades them all, the vital breath is, on the same footing as the other 
components of the sphere of objectivity that mediates the activity of consciousness. 
Jayaratha also implies that although the breath is deployed in Time, it is on the same 
level as the other components that are deployed in Space. 
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This Path merits description there in this way, because the yogi who 
just (evam) contemplates (and integrates) the layout of the cosmos 
(prakriyakrama)"* (experienced in the initial impulse to perception) quickly 
(drak) attains Bhairava’s state. (5) 


‘The layout of the cosmos’ (of the Path) is the systematic deployment 
(avasthana) of each (world) in accord with its own nature 
Gathütathünupürvena), ranging from the Fire of Time up to (transcendental) 
Anāśrita (Siva). The yogi ‘who contemplates’ (this Path) with the reflective 
awareness that “I am all this”, thus attaining a state of rest within his own (true) 
nature, quickly attains oneness with supreme consciousness. 

Nor" is this (just) our own idea. Thus, he says: 


fecata wate er arenatasd | 
wal fe Ie Se STA I & I 


It is said in the Spanda teaching: ‘When (the Yogi’s consciousness) 
pervades all things by (his) desire to perceive, then why speak much? (- He 
will experience it for himself).'*(6) 


"© Goodall (2015: 64) translates prakriyd as ‘cosmic hierarchy’. He takes (2004: 310 fn 
604) ‘prakriya’ to be a Saiva technical term for ‘cosmos’ or ‘cosmology’ and gives 
examples of usage in this sense. These include Nisvasamukha 4/96 fl. 17a, Nisvasa 
uttarasütra 1/9 and 1/14, fl. 23a, Nisvásaguhyasütra 4/4 fl. 51b, Matangavidyapáda 
16/13, SvT 11/198-9, Moksakürikà 76, and Abhinava's Tantrasára p. 64. 

But while the use of the term is often in this restricted sense, it may also denote 
the configuration of other elements of the Path. Thus, for example, an account of the 
series of world orders presented in chapter seven of the Diksortara is introduced with 
the words: 


prakriyà (> prakriyam) sittramantranam yathavad anupürvasah | 
anantam Gditah krtva Sivatatvam apascimam || 7 I 
kathayaémi samásena samkhyaddhvanasya yavati | 


‘I will tell (you) in brief the prakriyà of the sūtras and mantras, correctly and in 
due order, starting with Ananta up to Sivatattva, and the numeration of the Path, as it is." 
Diksottara 7/7-8ab 


Here prakriyà means ‘deployment’ of the Mantras of the scripture (sūtra) 
corresponding to the world orders. As they are uttered, offerings are made to the fire, 
and the neophant is elevated through them by his teacher. This kind of initiation is 
called. bhuvanadi Thus, in this case, the term is not confined to just to the 
configuration — ‘prakriya’ — of the worlds. 

77 Read na caitad for nacaitad. 
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Just as something manifests as directly apparent to one’s self during (the 
initial) desire to see it, in the very same way, if the yogi, reflecting initially on 
all things contained within (the range of) principles from Earth up to Siva as “I 
am all this”, abides having encompassed (them) within his own (true conscious) 
nature, then by the falling away of all objectivity, he will experience the fruit of 
that, namely, the aesthetic wonder (camatkára) of penetration into the state of 
Supreme Bhairava, as his own consciousness itself. So then here (in that case), 
‘why speak much?’ The meaning is that it serves no purpose. He will 
experience it, that is, the fourth state (of pure consciousness, directly) for 
himself.'” 

Well then, is it possible for that to be so just by the knowledge (and 
direct experience) (jfidna) of the configuration of the Path (adhvaprakriyà) 
alone? With this doubt in mind, he says: 


sme wee wu frog | 
«ri ewm ydae Wes Gp odi 
enm aa at fanfare d 
SISA SRRI: d 6d. 


jñātvā samastam adhvanam tad isesu vilapayet | 

tan dehapranadhicakre pürvavad galayet kramat V 7 ll 
tat samastam svasamvittau sa sarvid bharitatmika | 
upüsyamánà samsarasagarapralayanalah | 8 I 


Once he has known the entire Path (within his consciousness, the 
yogi) should then dissolve it into the deities (who preside over it). As before, 
he should merge them (gàlayet)"" progressively into the wheel of the body, 
the vital breath and the intellect. (Finally,) all that (should be merged 
collectively) into his own consciousness. This consciousness, which is full (of 
all things), and the object of constant worship, is (like) the fire of universal 
destruction (pralaya), (which dries up) the ocean of transmigration." (7-8) 


18 SpKa 3/11 (43). The entire stanza and the following one declare: ‘when (the yogi's 
consciousness) pervades all things by (his) desire to perceive, then why speak much? — 
He will experience it for himself. At all times (the yogi) should remain well awake. 
Having with his perception observed the field (of awareness), he should deposit all in 
one place, and so be untroubled by any alien (reality). 

'? Objects are directly apparent to oneself when the initial desire to see them arises 
without the mediation of thought constructs, which have not yet arisen. Similarly, the 
Yogi encompasses all things within himself, thinking, "I am all this", when he 
contemplates the principles beginning with Earth and ending with Siva as within 
himself. Then all external objectivity falls away and he attains the fruit which is the 
aesthetic delight of penetrating into the supreme Bhairavic plane, whereby he 
experiences that that is his own consciousness. 

13 The word ‘gdlayer’ literally means ‘dissolved away’. 

?! Abhinava elaborates further in the Tantrasára: 
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‘The deities’ (who preside over the Path) are Brahma and the rest. ‘He 
should merge them’, that is, bring to rest also the Lords of that (Path), who are 
present within the conceived (created) nature, namely, the body, intellect, vital 
breath and Void (of deep sleep). (He should do so) beginning with the body and 
so on ‘progressively’, ‘as before’, in a manner described for the Path of Time, 
until ‘successively’, as the occasion arises, ‘all that’, including the body and the 
rest, should be identified with his own consciousness." In this way, by 
assimilating all objectivity, his consciousness, being full (and all-embracing), is 
‘the object of constant worship’, and repeatedly exercised in this way, 
manifests as the Supreme Nondual (reality) by the removal of (all) duality and 
the like. This is the meaning. 

But surely, in accord with the teaching (of the Svacchandatantra 
imparted in the following passage), the worlds are endless (in number), as are 
their presiding deities, and so nobody could ever come to the end of them, 
contemplating each one of them in this way, even for thousands of lifetimes. 
And so, this observance (anusthàna) is impossible. (Thus we read there): 


‘Now, the shell (of the Egg of Brahma) (katáha) is located below the 
Rudra of the Fire of Time. It is tens of millions of leagues thick (ba@hulya).'* 


tar samastam adhvāna dehe vilapya deham ca prane tam dhiyi tar sünye tat 
samvedane — nirbharaparipürnasamwvit — sampadyate — saftrimsattattvasvarüpajhah 
taduttirnürn | sarvidam | paramasivarüpüm — pasyan viSvamayim api samvedayeta 
aparathà vedyabhügam eva kamcit paratvei grhniyàt méayagarbhadhikarinam 
visnubrahmádikam và tasmát avasyam prakriyájfiànaparena bhavitavyam | tad uktar 
na prakriyaparam jfiánam | 


‘He who knows the true nature of the thirty-six principles (tattva) first 
olves all that Path into the body, (then) the body into the vital breath (prana), that 
into the intellect, that (in its turn) into the Void, and (finally, the Void) into 
consciousness. (Then, thus) beholding consciousness that is beyond that (range of 
reality levels), which is Supreme Siva, he also experiences (its immanent aspect, which 
is) all things (beyond that). Or otherwise, in a lesser way, (if he is unable to experience 
the fullness of consciousness,) he may lay hold of some portion of the objective aspect 
(vedyabhága), (treating it) as supreme, and consider (the deities), like Brahma and 
Visnu, to be authorities within the womb of (the domain of) Maya, the superintendent 
deities of the sphere of Maya, as the highest. Thus, (only) one who has mastered the 
knowledge of cosmology (prakriyd) should reflect (on them in this way). That has been 
said (with the words): ‘there is no higher knowledge than cosmology (prakriyd).’ (SvT 
11/199c)' TSà p. 64 
12 We normally identify our body, senses and mind etc. with consciousness, but that is 
not the universal Siva consciousness meant here. It is our own individual consciousness, 
that is limited and contracted by this mistaken identification with body etc., that limits 
and contracts our experience of the body etc. In this case, the psychophysical organism 
is experienced as the AII. Then, just as it expands, so too the consciousness with which 
it is identified. As usual, the practice begins with the imagination — the formation of 
thought constructs — to culminate in insight. Thus, the journey begins in the realm of 
embodied existence of the Individual Means, through the Empowered Means that 
operates in the realms of thought, up to the Divine Means of direct insight. 

13 SvT 10/2cd-3a. Ksemaràja comments: tasyádhah katüho brahmándakarparah kataha 
iva ca yatra nimajjyonmajjyate krcchràt | bahulyam ghanatà | ‘Below that is the shell 
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There are worlds above that (that extend for) ninety-nine crores (of leagues). 
(There are) one thousand Eggs, seventy crores, hundreds of thousands of tens of 
thousands, a hundred million (arbudha), a thousand million (vrnda), ten 
thousand million (kharva), and so too billions (padma). (Indeed, they are) 
countless, and in this way repeatedly many times more.”'™* 


Thus, with this question in mind, he says: 


The Five Causes According to the Dikgottara"* 


ardent sae Fert | 
TAA FI: du HOTT go gd 


(kajaha), that is the shell of the Egg of Brahma. It is (called this because) like a frying 
pan — katüha — it is where it is immersed and emerges with suffering. (The word) 
bühulya means *thickne: 
'* SvT 10/2cd-5. The following line says that Ananta is the Lord of all of them. It is 
unclear whether the text is referring to Eggs (i.e. universes) or worlds. andasabdasya ca 
bhuvanavacakatvamaprasiddham | evam api prthag bhuvanasabdo.anupádátavyah syát 
| mane ca brahmandantarvartibhuvanamanasamkhyamadhye | *nantabhu- 
vanamánasyánuddesanna. karparikakalagnibhuvanayor madhye anantabhuvanam, api 
tv adhahkarparikābāhyaprşthabhāge ‘adhahstha $atarudradasakamadhye ity alam | 


‘It is not common usage for the word ‘egg’ to denote a world. Even sı 

case) one cannot use the word ’world’ separately (as distinct from ‘egg’, 
numbers may refer to either), Again, as in what will be stated (further ahead), the 
measure of the world of Ananta is not included in the enumeration of the measurements 
within the Egg of Brahmi, and so, as it is not mentioned, (one can assume that) the 
world of Ananta is between the world of Kalagni and the shell of the Egg. Moreover, 
below, on the lower external part of the shell, it is in the midst of the hundred Rudras 
located below.” 
'5 As a prelude to his exposition of the cosmic order, Abhinava wants to establish two 
things. One is that it all rests in consciousness and so also within the psychophysic: 
organism, that is pervaded and animated by it. The other is that by travelling through it, 
the individual soul is purified and ultimately conjoined with Siva. The rich complexity 
of the cosmology can be sidestepped. It is this ascent that counts. It may traverse the 118 
worlds and their contents one by one, or in fewer stations of ascent that cover more 
distance. The Five Causes, as taught in the Saiddhàntika Diksottara, span the extent in 
just five steps. In this context, they are Lords of the Path. We notice a similar expression 
in the Parákhya. Its unique cosmology allows that, above the level of the Earth 
principle, worship just of the Lord of a reality level (tattva) covers the worship of the 
Lords of all the worlds, that in other cosmogonies, like this one in the Tantraloka, are 
distributed within them. 

Abhinava continues by presenting an even simpler model of ascent into just 
three levels, taught in the Trisirobhairava. Although he teaches this ascent in the 
context of his cosmology, no worlds are mentioned. They are just the three levels, that 
is, the beginning, middle and the end, of dynamic consciousness, within which the 36 
reality levels are distributed. Indeed, this is what the worlds and the reality levels within 
which they are distributed essentially are. By this ascent through consciousness, the Path 
is made one with it, and so the individual soul becomes Bhairava, who contains all 
things. 
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Srimaddiksottare caitàn adhvesün gurur abravit | 
brahmanantat pradhandantam visnuh purnsah kalantagam | 9 ll 
rudro granthau ca mayayam isah sadakhyagocare | 
anásritah Sivas tasmád vyàptà tadvyapakah parah | 10 ll 


The teacher has said in the venerable Diksottara:"* ‘These are the 
Lords of the Path. 1) Brahmà (who pervades and governs from) from 
Ananta"" to the material nature (pradhàna). 2) Visnu (who pervades and 
governs the principles) from the individual soul up to the force (of limited 
agency). 3) Rudra (who pervades and governs) within the Knot of Maya. 4) 
Ia, who is in the sphere of Pure Knowledge (and in the principles Ióvara 
and Sadasiva). 5) After that (comes) Anà$rita (who pervades the principle 
of Power above them), and (then finally,) 6) Siva, the Supreme (Lord), Who 
pervades (all) that (is pervaded and governed by the other five causal 
forces), is their supreme pervader.'"* (9-10) 


"6 Abhinava condenses into just these two verses these five from Diksottara 13/63-67: 


anantam üditah krtvà pradhünánte ca Sobhane | 

brahmá tatrádhipatyena (> tatva-) saristhitarn paramesvari | 63 || 
paurusam üditah krtvà kalütatvam apascimam | 

i tatvadhipatyena saristhitar paramesvari V 64 ll 

granthya (> granthyam) tu üditah krtvà kalátatvam (> màyà-) apascimam | 
rudras tatvadhipatyena samsthitah paramesvarah W 65 Il 

idyà (> vidyam) tu àditah krt vat tatvam sadasivam | 

isvara ádhipatyena samsthito natra samsayah I 66 ll 

uparistàc chivam tatvam tatra devam sadasivam | 

vydpinam paiicadhà devi bhuvanddhvam asesatah W 67 II 


*1) O Supreme Goddess, Brahma is established as the presiding authority of the 
levels of reality beginning with Ananta, and within (all the principles) ending with the 
beautiful Fundamental Nature. 2) O Supreme Goddess, Visnu is established as the 
presiding authority of the levels of reality beginning with the individual soul and ending 
with the principle of the force (of limited agency) (kalā). 3) Rudra, the Supreme Lord, is 
established as the presiding authority of the levels of reality beginning within the Knot 
(of Maya) up to the principle of Maya. 4) There is no doubt here that Isvara is 
established as the presiding authority (over the principles) beginning with Vidya up to 
the principle Sadāśiva. 5) Above is the Siva principle. The god there is Sadasiva, 
pervading, fivefold. O goddess, the entire path of the worlds.’ (63-67) 

1? Concerning Ananta, see chapter four of the Kiranatantra. 

1 Normally the causal forces (karana or karana) are six. Beyond them is Siva. Here it 
appears that there are five (as Jayaratha also seems to be saying), namely: Brahma, 
Visnu, Rudra, Igvara, and Anāśrita. These Lords of the Causes (karanesvara) are the 
deities who govern the five spheres of the principles and their corresponding worlds. 
Siva, who has no worlds, is beyond, pervading them all as their Lord. More commonly, 
when there are six causal forces, Siva is the sixth, but beyond him is Supreme Siva, the 
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‘The teacher’ is the first (teacher, namely Siva in the form of) the Lord 
Srikantha, who ‘has said’ (and explained the following) extensively (in the 
Diksottaratantra). Brahma pervades (all those), beginning with Ananta, who is 
below the shell (karparika) of the Egg of Brahma, and ending with the material 
nature (pradhüna)."" This is (the prose order) and connected (sense of the 
words) (saribandha). (The words) should be connected together in this way 
further ahead also. The word 'and' in the (expression) 'the Knot and' 
(suggests) that Rudra pervades within Maya, which is present within it 
(tadgatarüpa). * ‘Iga’ is Iévara, (who is) ‘in the sphere of Pure Knowledge’, 


seventh. Sometimes, as for example, below in 9/55cd-59, the last of the six is Anasrita, 
beyond which is Siva. See above, 6/187cd- 189ab and note. 


Chart of the Domains of the Causal Lords 


Cause Reality Levels (tattva) 
Brahma | Ananta to the material nature (pradhüna) 
Visnu Purusa to Kala 
Rudra Knot of Maya 
Isa Pure Knowledge, I$vara and Sadasiva 
Anasrita Power 
iva | Pervades all the domains of the five causes 


' Read brahmna vyapta for brahma vyáptà. Egg of Brahma (brahmanda) is a common 
expression in the Puranas and Tantras for the universe. Here it extends only for the 
Earth principle. What follows describes what is outside, around and below it, as well as 
the worlds within it. Swami Karpatri (2009: 77) suggests an interesting reason for the 
analogy of the egg: ‘the manifestation of the absolute, of the totality, of the formless, 
has the appearance of an egg. If we stand in a field, the sky seems to have the 
appearance of half an egg, sticking up out of the ground. The sky below the earth having 
the same shape, both together would have the shape of one egg.’ 

' Generally, Granthi — ‘knot’ is treated as another name of Māyā. It is an appropriate 
one from the dualist Siddhantin point of view, as Maya is the fetter — pasa — that binds 
the individual soul, and that along with it and the Lord (isvara), is one of the three 
realities Siddhanta theology takes to be ultimate. So, we read in the Mrgendragama 
Vidyapada 9/1-2: 


atha sarvajfiavakyena pratipannasya laksanam | 
kathyate granthipasasya kificid yuktyapi lesatah M 1 \\ 
tad ekam asivam bijam jagats citrasaktimat | 
sahakaryadhikarantasamrodhi vyapy anasvaram M 2 M 


‘Now will be explained the characteristic feature of the fetter of the Knot, that 
has been ascertained (to exist) (pratipanna) by the words of the omniscient one, and 
also by means of a little sound reasoning. That is one. It is (what) Siva is not. It is the 
seed of the universe and possesses (many) varied powers. It is indestructible and 
pervasive, and blocks (the soul) by means of the ancillary (causes of bondage) up to (the 
soul’s) aptitude (adhikdra) (for it).’ (1-2) 
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that is, in the three (pure) principles beginning with Pure Knowledge (and 
followed by the principles Isvara'*' and Sadaéiva). ‘After that’, that is, above 
the field of Pure Knowledge, in the location of (the principle of) Power. 
(Finally,) ‘Siva, the Supreme pervader’, ‘Who pervades (all) that’, namely, 
those five causes (kdrana) beginning with Brahma and ending with Anasrita. 
This is the meaning. Thus, because (their dominion and power) is (limited,) 
fixed (and determined) (niyata), they are (only) their Lords, however this is the 
blissful (direct) means (sukhopdya) (of recognition), and so he intends to say 
that there is no other supreme knowledge (other than this).'” 

He also quotes the venerable Svacchandatantra also, with the intention 
(to say the same thing): 


tat granthitattvam ekam paramakdranatvad anekatve pramünàübhüvàc ca, asi 
mohakatvàt, bijam jagata ity upadanakdranam, vividhasaktiyuktam ca sahakái 
karmanám — adhikürüntarn — yàvat — samrunaddhi | anün — badhnáti tacchīlam iti 
sahaküryadhikürüntasamrodhi karmābhāve granthitattvasyapravrtteh | vydpi ca tat 
sarvagatam svakdryavydpakatvena, ana$varam nityatvat mahapralaye ‘pi p. 188) 
Gtmavad isvaravac ca tasyavasthànát | tad uktari tattvatrayanirnaye 


Sambhuh puruso māyā nityam vibhu kartrSaktiyuktam ca | 
supte ‘pi vikrtijdte tritayam jágarti tattvandm \\ ( 3 ) 

‘That principle (called the) Knot is ‘one’ because it is the supreme cause and 
because there is no valid proof that it is multiple. ‘It is (what) Siva is not’ because it 
deludes. ‘It is the seed of the universe’ that is, (its) material cause, and it possesses 
many kinds of powers, be they those of the Karmas that are ‘the ancillary causes up to 
that of (the souls) aptitude (adhikára) (for it)’, it binds individual souls. Such is i 
behaviour, namely that it ‘blocks (the soul) by means of the ancillary (causes of 
bondage) up to (the soul's) aptitude (adhiküra) (for it)’, because when there is no 
Karma, the principle (called) the Knot does not operate. It is ‘pervasive’, that is, present 
everywhere, because it pervades its product. It is ‘indestructible’ because it is eternal, 
even when the Great Destruction (mahdpralaya) takes place, because its condition is 
like that of the Self and the Lord. That is said in the Tattvatrayanirnaya: 


*Sambhu, the individual soul and Maya, (each of them) is eternal, omnipresent 
and endowed with the power of agency. Even when asleep (or) disturbing agitation is 
taking place (vikrti), (these) three principles remain awake.’ (verse 3) 


We also find the expression *Mayagranthi' — the Knot of Maya. Here, the 
words indicate two aspects of Maya. The intervening ‘and’ indicates that they are 
treated here, for the purpose of instruction, as two distinct realities. In this case, the 
Knot is the perturbed (i.e. actively creative) state of Maya, which is the fundamental 
potential source at rest within itself. See below, 8/320-322. 

1 Note that the principle (tattva) called I$vara should not be confused with the deity 
called Isvara, who is one of the five causal forces. 

142 The expression “sukhopaya’ means literally a ‘pleasant (i.e. easy) means’. But in a 
technical sense, sukhopaya is sometimes used as a synonym of No Means (anupaya). 
This appears to be the meaning here. Otherwise, how could Jayaratha say that ‘there is 
no other supreme knowledge (other than this)? It seems that what is meant here 
therefore is that visualizing initially the worlds and their Lords as spanning the entire 
range of the manifestation of Supreme Siva Who is above it, as it were, the practice 
ultimately results in the recognition of direct insight that this is so. 
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evam Sivatvam àpannam iti matvā nyarüpyata | 
na prakriyaparam jüànam iti svacchandasasane M 11 Il 


It is because Siva's nature is understood to be realized in this way 
that (the Lord) has said in the Svacchandatantra: ‘there is no higher 
knowledge than that of the "cosmic order (prakriya).’™ (11) 


aid there: 


‘There is no liberation equal to that of initiation, no Vidya higher than 
Matrkà, "^ there is no higher knowledge than that of the cosmic order (prakriyd), 
and there is no Yoga without an object of attention," 


' See above, note to 8/5. 
1 SvT 11/199c. 
"5 Matrka (‘Little Mother’) is a Goddess of Speech, Whose body is made of the letters 
of the alphabet, each of which are mātrkās. Formed into seed-syllable mantras by the 
addition of the nasalizing anusvāra (pronounced like a nasal ‘na’) it forms a female 
mantra, i.e. Vidya. This is the sonic body “of the Goddess that is commonly projected 
onto the adept’s body. 
14 SVT 11/199, Ksemaraja explains: 
nasti diksásamo moksal 
diksaiva mocayaty ürdhvam Saivam dhama nayaty api | 
iti hi pratipaditam anyatra | diksà ca yair mantraih kriyate, tadviryarüpà ---- 
na vidya mátrkà para | 

bhagavatt avacyavacakatmakajagadabhedacamatkaratmakasabda- 
rásivimarsaparamárthà sarvamantraranis tatra tatrügamesu  nirdi$yate | sā caisa 
visvavamarsanena parar jfiànari prayacchati || tac ca pratipaditadhvaprakriya 
evety Gha ---- na prakriyaparam jħānamr . .. prakriyātah param anyaj jħānam 
parituccham eva || jfi@nam jfeyasya jftapakam iti pürvanirüpitanitya Jiidtena laksaniyo 
yo laksyabhütaparatattvaikatmà yogas tato ‘nyo mitayogo heya evety üha ---- 
hi Misti yogas tv alaksyakah | 11/199 II 
avidyamanam param laksyari visrantidhama yasya tādrśo yogo nasti | vidyamàno ‘pi 
mitayoga ihdnuttaracarcayam ayoga eveti yojanikoktah parayoga eveha yogah |i 199 || 


"There is no liberation equal to that of initiation.’ It has been established 
elsewhere that *only initiation liberates and leads upwards to Siva's abode.’ The vitality 
of the Mantras by which initiation is performed is that Goddess (of whom it is said): 
‘(There is) no Vidya higher than Matrka.’ She is the reflective awareness of the 
Assembly of Sounds, which is the wonder at one with the universe of all the objects of 
denotation and (their) denotators. She is taught here and there in (all) the Agamas to be 
the firestick (that inflames) all Mantras. And it is she who bestows supreme knowledge 
by the contemplation of all things (visvavamarsana). And that (knowledge) is the 
cosmic order of the Path, that has been expounded. Thus he says: ‘there is no other 
knowledge than that of the cosmic order (prakriya).’ Any knowledge other than that of 
the cosmic order is extremely trivial. According to the previously described teaching, 
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Well then," how is it that awakened consciousness is experienced 
directly when one contemplates (and connects together) (anusarndhana)'** the 
Path in this way? With this doubt in mind, he says: 


The Root, Middle and Summit of Consciousness 
According to the Trisirobhairava 


ARR det qeowemmfen. | 
aaiae: EIU D 
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ane bodho mülamadhyàagrakalpitah | 
sattrimsattattvasamrambhah smrtir bhedavikalpanà W 12 Il 
avyahatavibhdgo 'smibhàvo miilam tu bodhagam | 
samastatattvabhàvo ‘yarn svatmany evavibhagakah M 13 Il 
bodhamadhyam bhavet kirncid ádharüdheyalaksanam | 
tattvabhedavibhagena svabhávasthitilaksanam | 14 ll 
bodhagram tat tu cidbodham nistarangam brhatsukham | 


According to the teachings of the Trisirahsasana, consciousness 
(bodha), conceived to have a root, middle and summit," is the pulse 
(sarirambha) (of the dynamic interaction of) the thirty-six principles, 


knowledge is that which informs (as to the nature of) the object of knowledge. Once 
known, the Yoga to which one should attend (Jaksaniya) is at one with the supreme 
reality that is (the goal and) object of attention. (Any) other than that is a limited (form 
of) Yoga that should be abandoned. Thus he says: ‘there is no Yoga without an object of 
attention’. The supreme (goal which is) the object of attention is the abode of rest, 
devoid (of that it) is not that kind of Yoga. Even if there is a limited (form of) Yoga, 
here in the teaching (carca) concerning Anuttara, it is not Yoga. Thus, only the supreme 
Yoga that is said to conjoin (to the supreme reality) is here (according to our teaching) 
Yoga.’ 

1 Read nanv evam for na tv evam. 

‘8 See above, note to TAy ad 4/47cd-48ab. 

! We observe that Abhinava introduces his chapter on the cycle of the breath — the Path 
of Time — in an analogous manner. There too, he quotes from the Trisirobhairava as 
teaching the basic practice that underlies the complex details of the Path. There, calling 
it the Tying of the Topknot, the Trisirobhairava teaches a Yoga of attending to the 
beginning, middle and end of the flow of the breath (6/22 ff.). Here the extremities and 
the centre are those of the thirty-six principles, within which the world-orders are 
arranged, one above the other. As all is consciousness, these three mark its unlimited 
expanse. 
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(whereas) memory is conceptualization (vikalpana) in terms of relative 
distinctions (bheda). 

The root of consciousness is the sense of personal existence 
(asmibhàva), (dominated by) unobstructed division (vibhaga) (between the 
perceiver and the many objects perceived). 

The middle of consciousness is this condition in which all the 
principles (are experienced collectively as a unified whole) within one's own 
nature, without division. Its subtle (kiricit) characteristic is (the experience 
of the latter as) the sustainer and (the former as) the sustained. 

The summit of consciousness is characterized as the (permanent) 
state of abiding within one's own nature (svabhavasthiti), brought about by 
the destruction (vibhaga) of the relative distinction between the principles 
(of existence).* It is the awakened consciousness of consciousness" that, 
devoid of the waves (of manifestation), is intense bliss.'^ (12-15ab) 


In the venerable Trisirobhairava, *consciousness is conceived to have 
a root, middle and end’. This being so, ‘the pulse (sarnrambha) (of the 
dynamic interaction of) the thirty-six principles" has poured forth in that 
way. This is essentially what is stated. Thus (in this way), awakened 
consciousness (bodha) is experienced directly by contemplating (and 
connecting) (anusarhdhana) that. He paraphrases that (Tantra), (saying that) 
‘memory (is conceptualization)’ etc. Here (in this context), ‘the sense of 
personal existence' is, according to the following statement there (in that 


150 T translate, as I must, in accord with Jayaratha's explanation. He understands the 
expression tattvabhedavibhagena to mean ‘brought about by the destruction (vibhdga) 
of the relative distinction between the principles (of existence).' However, the common 
dictionary meaning of the last member of this compound - -vibhügena — means 
‘division’, not ‘destruction’ as Jayaratha explai Something is wrong. We do not 
observe this usage anywhere. If this expression refers to the summit of consciousness, 
one could make a simple emendation by prefixing the negative prefix ‘a’. Then we 
would get — ‘brought about by the absence of division (avibhdga) between the relative 
distinction between the principles (of existence).' This is not only a clumsy expression, 
it is also not supported by the citation of the Trisirobhairava supplied by Jayaratha, 
which carries the same reading. A more obvious and sat tory way out is to read this 
expression together with the previous statement concerning the middle level of 
consciousness. The meaning would then be: 


‘(Its subtle (kirhcit) characteristic is (the experience of the relationship between 
the higher and lower principles as) the sustainer and the sustained), due to the division 
brought about by the relative distinction between the principles (of existence).’ Thus, 
the following reads: The summit of consciousne: 
state of abiding within one's own nature (svabhdvasthiti). 
consciousness of consciousness!” 
intense bliss." 

'5! One could also translate ‘awakened insight into the nature of consciousness’. 

1° This is a well-crafted summary and reworking of the passage in the TBh quoted by 
Jayaratha. But note that in doing so, Abhinava does not introduce exegetical terms and 
concepts foreign to the TBh. The view in the TBh is so well aligned with the later post- 
scriptural developments that he does not need to do so. 


the awakened 
that, devoid of the waves (of manifestation), is 
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Tantra), the contracted perceiver who is the sense of one's self (aharibhàva), 
which is (identified with and) fixed (nistha) in the intellect and the rest that are 
not the Self. The meaning is that (this perceiver) is ‘memory, which is 
conceptualization (vikalpana) in terms of relative distinctions (bheda)’ and 
its essential nature. (Thus, in the Trisirobhairava we read): 

‘Well established in the egoity of the intellect (buddhyasmita),'* having 
first differentiated the qualities (of illumining sattva, energetic rajas and dull 
tamas), he should reflect on the attributes (dharma) of the gross elements, 
starting with Earth, in due order.” 


This (perceiver) conceives all things dual lly (bhedena) as ‘I know 
this’. He does not only conceive existent things in this way, (he also conceives) 
non-existent (things that appear in his) memory and thoughts etc., which have as 
their object such things (of the past as one’s own dead and) cremated father, and 
so is called ‘memory’. Thus, because objectivity predominates, ‘differentiation 
is unobstructed’. The meaning is that it is very clearly manifest duality. That is 
the Root of consciousness, which is said to have reached the supreme extremity 
of grossness. This is the meaning.'* 

Again, ‘the unity of all (these) principles and entities’, poured forth 
by duality, that is, the living beings (bhita) and (individual) phenomena (bhava) 
etc. that rest ‘within one's own nature’, which is consciousness, in the form of 
‘this am I’ (idam aham), and so is ‘undivided’. That is the ‘middle of 
consciousness’, from which duality has fallen away, not indeed"? the summit of 
consciousness. This is so because its subjectivity (ahantā) and objectivity 
(idanta) are on the same level (sámànyàádhikaranya). (Moreover,) because 
duality manifests initially, it ‘is characterized by a subtle (distinction 
between the higher principles which are) the supports and (the lower 
principles) supported (by them)’. The word ‘subtle’ clarifies that it is not like 
the Root of consciousness, which is predominantly duality (bhedapradhana), 
nor is it also like the Summit of consciousness, which is predominantly 


'5 “The egoity of the intellect (buddhyasmita)’ is essentially the mistaken sense the 
individual soul has that it is the intellect. In other words, this egoity or ‘I-ness’ creates a 
false sense of identity between the individual soul, which is essentially contracted 
consciousness, and the object (in this case the intellect) onto which it is projected. So, 
for example, there is also a ‘dehasmita’ that is, ‘egoity of the body’, and ‘prandsmita’ 
‘egoity of the vital breath’, whereby the individual soul identifies with the body and his 
life force. 

'S Initially differentiating the qualities, and established in ‘I-ness’ in the form of the 
intellect, one should systematically contemplate the nature of the gross elements, 
starting with Earth. The contracted experiencing subject's sense of ‘I-ness’ is based on 
what is not the Self. It is a process of ideation brought about by relative distinctions and 
memory. The individual perceiver at this level thinks that all things are separate from 
himself, in such forms of awareness as ‘I know this’. Thus, due to the predominance of 
objectivity (idantd), ‘differentiation is unobstructed’; that is, duality is supremely 
apparent. It is the one extreme of consciousness termed here the root, and is considered 
to be (its) gross state. 

555 Read na tu for natu. 
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nonduality (abhedapradhana). Thus, because it is present in the space between 
(them), it is said to be the ‘middle’ (of consciousness).'*° 

The ‘summit of consciousness’ is the undivided nature of all existing 
things (bhava), which is dwelling within one's own (true) nature as the 
reflective awareness of ‘I’ that (is experienced) by ‘the destruction 
(vibhagena)’, that is, annihilation from the very root, of the relative distinction 
between the principles (of existence). 

The meaning is that it is (awakened) consciousness that has attained the 
supreme summit (of existence) (parakasthd). Thus, it is ‘the awakened 
consciousness of consciousness’, not indeed'” of the consciousness of the 
individual soul (anu). It is ‘devoid of waves’, not indeed disturbed.'* It is 
‘intense bliss’ in the form of Cosmic Bliss, not indeed (the lower forms of 
bliss), beginning with Absence of Bliss (nirananda) and the rest.” This is the 
meaning. As is said there (in the Trisirobhairavatantra): 


"Memory"? is the conceptualization (operating) as the relative 
distinction (between) the entities within the field of the thirty-six principles. It is 
said to be the limited perceiver, whose nature is clearly evident dualit 
i it is the gross state of consciousness, which is the perception (vijfiana) 
stablished in the extreme (lower) limit (of consciousness)." 

This condition, in which all the principles (are experienced collectively 
as a unified whole,) should not be viewed part by part. One should attain a 
stable state'^' within one's own (conscious) nature. That is said to be the middle 
of consciousness. This is the relationship between the sustainer and the 
sustained, of (the one consciousness) present in both (one's own nature, which 
is the sustainer, and the principles of existence, which are the sustained). 

(The summit of consciousness) is characterized as the permanent 
(abiding) state within one's own nature (svabhavasthiti) brought about by 
separation (vibhága)'^ from the duality (bheda) between the principles (of 


'° The ‘middle’ of consciousness is where relative distinctions have fallen away and the 
entire aggregate of principles rests in consciousness, that is, in a state of oneness which 
is experienced in the form of the awareness that ‘this am I’ (idamaham). This is not the 
summit of consciousness, as subjectivity and objectivity are still distinct, although their 
status is equal. Thus, there is still some duality (apparent by the form in which the 
metaphysical principles relate to one another) as the ‘supporter’ and the ‘supported’, It 
stands between the totally nondual awareness at the summit of consciousness and the 
gross dualistic awareness at its base, and so id to be in the middle. 

1 Read na tu for natu on this and the following two lines. 

'* The summit of consciousness is the state of being that is established within one's 
own Self in the form of the awareness that ‘I am" (aharh). It is consciousness in which 
the undifferentiated unity of all things has attained the Supreme Limit (parakastha). It is 
the consciousness of consciousness (cidbodha); not, indeed, the consciousness of the 
individual soul (anubhodha). It is ‘devoid of the waves (of manifestation)’ and not, 
indeed, disturbed. 

19 Concerning the Six Blisses, see above, 5/43- 52ab. 

' See above, 5/138 (137). 

16! Read with MS Ñ: saristhitiri for sarnsthitarn. 

'® This translation follows Jayaratha's interpretation of Abhinava's citation. For that to 
be so, Jayaratha reads the two halves of this line together, i.e. tattvabhedavibhagena 
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existence). One who is established on that plane'** indeed attains (the state) of 
one who resides within the Sky of Consciousness. One should know that to be 
transcendent, (whereas) the middle one is established in (finite) attainment. 

One should know that that is the state at the (supreme) extremity, which 
is called here the ‘Summit of Consciousness’. Know (that to be) the knowledge 
of Sakti, which is supreme bliss. Know that that is perpetually manifest 
(sadodita) bliss, and said to be ‘devoid of waves’ (nistaranga). It is also said to 
be immense bliss, and the awakened consciousness of consciousness 
(cidbodha)." 


Identifying with Bhairava by Oneness with the Path 
The yogi who practices the oneness of consciousness on the six-fold 


Path in this way, also possesses Bhairavi's (liberated) state (bhairavibhàva). 
Thus, he says: 


"ifaesrerarftaparagaíes: p 25 
aafaa Ra: wm: | 


samvidekatmatànitabhütabhüvapuradikah \\ 15 |l 
avyavacchinnasamvittir bhairavah paramesvarah | 


(The yogi) who has made living beings (bhiita), phenomena (bhava), 
the worlds (pura)'* and the rest one with consciousness is the Supreme 


svabhüvasthitilaksanam. However, although not in accord with Jayaratha's explanation, 
it makes more sense to read the first half of this line as a continuation of the previous 
one, thus: 


üdhürüdheyabhàvo ‘yam ubhaydavasthitasya ca M 
tattvabhedavibhügena 


"This is the relationship between the sustainer and the sustained of (the one 
consciousness) present in both (one's own nature, which is the sustainer, and the 
principles of existence that it sustains), due to the division brought about by the 
relative distinction between the principles (of existence).’ 

'® Read hi for na. But even with this emendation, the reading of this line is doubtful. 

16 The dictionary definition of bAita which fits best in this context is simply ‘living 
being'. The word may also mean a gross element or ghost. The dictionary definition of 
bhava is ‘thing or substance, being or living creature, all earthly objects.’ Jayaratha's 
introductory remark may indicate that bhita, bhava and pura may mean kala, tattva and 
bhuvana, the first three components of the six-fold Path. According to Ramakantha’s 
commentary on the MPA (vidyapada 2/16cd-17ab), quoted below in TAv ad 8/433, 
bhüta are the bodies of living beings born in a bhava, that is, in a world-order 
(bhuvana). The tattvas are the third. But here it is clear that bhàva cannot mean the 
worlds, as they are specifically mentioned separately. The same triad is mentioned with 
bhuvana substituted for ‘pura’, which thus clearly means  world-order. 
bhütabhavabhuvanádirüpatayanantabhedarh. visvam upari samsthitam bhavet TÀv ad 
4/133ab. As we have just noted, the last member of this triad may also be tattva. 
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Lord, that is, Bhairava, Whose consciousness is (unconditioned, unbroken 
and) undivided. (15cd-16ab) 


This is said not only here (in the Trisirobhairavatantra); it also (said) 
elsewhere (in other scriptures).'^ Thus, he says: 


Aaa ci WTS 26 d 
aa wfaau ear: fara wag | 


Sridevyayamale coktam sattrimSattattvasundaram | 16 || 
adhvanam sadvidham dhyayan sadyah Sivamayo bhavet | 


It is also said in the venerable Devyayamala'^ that meditating on 
the Path of six kinds, beautiful with the thirty-six principles, one 
immediately (sadyas) becomes Siva. (16cd-17ab) 


‘Meditating’ (on the Path), that is, reflecting that it is one with one's 
own consciousness. This is the meaning. As is said there (in the Devyayamala): 


‘O goddess, whilst contemplating (cintayan) the entire Path, flaming 
with the thirty-six principles, one immediately attains the most excellent and 
eternal plane.’ 


Surely, if this Path, even if it is of six kinds, is consciousness itself by 
nature, as that consciousness is not divided up into locations etc., how can its 
condition be (said to be variously) above (and below) etc.? With this doubt in 
mind, he says: 


FA rper ARRET: qo og 


kalátattvapurárnánupadádibhedavistarah | ‘the great extension of 
differentiation (bheda) (of the Paths of manifestation consisting of) the cosmic forces 
(kala), metaphysical principles (tattva), and world-orders (pura) (along with their 
respective denotators, namely the Paths of the) letters, Mantras, parts of Mantras (pada) 
and the rest.’ 1/77bed (78bed) 

Jayaratha: padādi iti àdi&abdena bhiitabhavagrahanam | The words ‘and the 
rest’ (in the expression) ‘parts of Mantras (pada) and the rest’ refer to living beings 
(bhiita) and (all) phenomena (bhava). 

'5 Tt may appear at first sight that Jayaratha is saying that this verse is also drawn from 
the Trisirobhairava. However, it is more likely that Abhinava is summing up its 
teaching concisely with respect to the present context. 

1% Abhinava cites the Devydyamald not less than twenty-eight times in the Tantraloka. 
Like the Trisirobhairava, we know that it was a Trika Tantra, as it taught the worship of 
a variety of the Trika Trident Mandala (described below in 31/85cd-100ab). It was a 
very important text for Abhinava, as it sponsored the Krama Kali Kalasarhkarsini as he 
did, that is, as the presence of a higher level beyond the Trika goddesses. Sanderson 
(2007: 259 note 83) advances the view that it was a Kashmirian work (for his argument, 
see below note to 23/14). 
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yiia ae smt a 
ani fa wfewefad Wem d té on 
Berea Eae: | 
yady apy amusya náthasya sanvittyanatirekinah V 17 || 
pitrnasyordhyadimadhyantavyavastha násti vastavi | 
tathapi pratipattRnam pratipádayituri' tathà W 18 M 
svasvarüpünusárena madhyaditvadikalpanah | 


This Lord (natha) is perfectly full (pürna) and is not separate from 
consciousness, and (so his) condition is not really (divided into an) upper, 
initial state, a middle or an end. Even so, he is imagined to have a middle 
and the rest in order to explain it (in the scriptures He Himself has 
created), in accord with the nature (svasvabháva) of those who are to 
understand the teachings (pratipattr). (17cd-19ab) 


(The consciousness of) those who are to understand the teachings and 
(others like them) is contracted, and so (they) are gripped by the false notion 
that they are the body etc. Thus, in accord with that, they have to imagine (that 
the) condition (of consciousr is divided into an) upper etc., but that is not 
really possible. Thus *upper' is (such) in relation to something else which is 
‘below’. Therefore, this condition is in relation to those who are to understand 
the teachings and (others like them), such that (for example) the Earth principle 
is present in all (the other) principles, and (all) the other principles are outside it. 

He says that: 


The Worlds Within the Earth Principle and the Egg of Brahmà 


The Worlds in the Lower Half of the Egg of Brahmà 


aa: mga Ra ws fag: gS 
aed mamme aerate | 


tatah pramatrsankalpaniyamat parthivam viduh V 19 Il 
tattvam sarvantarálastham yat sarvavaranair vrtam | 


Therefore, (the wise) know that the Earth (principle) is present 
within all (the others) and is surrounded by all the (outer obscuring) 
coverings (@varana), in conformity with the way of thinking (sarzkalpa) (of 
the limited) subject. (19cd-20ab) 


The Earth principle alone (represents) the ultimate extreme of 
grossness. Thus, as that (initial) approach (to the series of worlds and principles) 


'? Read pratipádayiturn for pratipádayitus. 
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is easy to understand, the arrangement (sthiti) of the worlds there is taught first. 
Accordingly, he says: 


Ananta in the Boat on the Cosmic Waters Below the Egg of Brahma 


wea wf art Herd wes: Ro 
AM PeT: ATTA | 
Wed semen: 22 
a ta the ee arta RaRa: 1 


tad atra parthive tattve kathyate bhuvanasthitih | 20 Il 
neta kataharudranam anantah kamasevinam | 
potürüdho jalasyantarmadyapànavighürnitah W 21 || 
sa devar bhairavam dhyàyan nāgaiś ca parivaritah || 


(Now) the arrangement of the world orders here within the Earth 
principle is explained (first). Ananta (the Endless One) is the leader of the 
Rudras of the shell (kataha) (of Brahma’s Egg), who are dedicated to 
sensual pleasure (kama). He is in a boat in the (cosmic) waters and, drunk 
with wine, surrounded by serpent gods (naga), contemplates the God 
Bhairava.'^ (20cd-22ab) 

One View: Ananta is Outside the Egg 


By ‘in the (cosmic) waters’ is meant that he is on top of them.'” As is 
said (in the Svacchandatantra): 


'** Ananta is the foremost of the serpent gods (nága) and is their ruler. 

'? Jayaratha quotes here the Trisirobhairavatantra, the  Siddhütantra, the 
Tantrarajabhattaraka, SvT 8/393, 397, 8/393, 397, 392; 10/8 and MV 9/64. 

' The account begins with the Rudras below, outside the Egg of Brahma. These are, 
first, Ananta along with his entourage. In the SvT and Nandisikhd, he is identified with 
Hühuka. In the SvT, he is also said to have his own world within that of Ananta (see 
below). They are supported by the power that sustains the Egg of Brahma in the cosmic 
waters. This sustaining power (adhürasakti) sustains the Tattvas within consciousness 
and so, the worlds they contain. Kalagnirudra is above, as the first world in the Egg of 
Brahma. This is the view of the Svacchandatantra, that Abhinava generally follows. 
The Siddhantas are also closely aligned to chapter ten of the Svacchanda, which has 
drawn extensively from Guhyasiitra chapters 4 to 7 of the Nisvasatattvasarihità 
(Goodall 2015: 288). However, not all the scriptures agree. The JY and SYM, that are 
not Siddhantas, do not, affirming instead that they are within the Egg. Moreover, the 
measurements of the worlds do not coincide. Jayaratha spends a great deal of space in 
the commentary tackling these inconsistencies, trying to explain them away. According 
to the Svacchanda, Ananta, the King of the Nagas, his entourage of eight Nagas, and the 
100 Rudras are outside the Egg of Brahma. 
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‘Hihuka is on top of the waters, with Sakti as (his) support. '”' 

And so'” it is proved that, as it is close to the principle of Water, the 
shell (of the Egg of Brahma) (katüha) is located in a place outside (the waters), 
not within (them). As is said in the venerable Nandisikha,'” beginning with: 


‘The thickness (sthaulya) of the shell of the Egg of Brahma is ten 
million leagues (vojana)."^ O beloved, it is said that one should know that 
above it there is a gap (antara) which is of the same extent. The Egg of Brahma 


U' SvT 11/24ab, The printed edition of the SvT reads sarsthita’ cambhaso for 
samsthitah so ‘mbhasdrh, Ksemaràja explai yathà ca páüramesim param v 
isvadharikam | svátantryasaktibhittim | asrityanàsritanàthah, | tathà ca — paramürtir 
hühukabhattàrako ‘pi tām evāśritya sthitah ity Gha ---- samisthita$ càmbhaso mürdhni 
Saktyadharas tu hühukah | saktyadhàra ity aparasaktyasrayah | ambhaso mürdhnity 
anenüsya desanirdesah | yat $ribhullakah Saktyadhara iti brahmandakarparika- 
rūpādhāraśaktyāśraya iti V 


‘Just as the Lord Anasrita has taken up a place on the screen of the power of 
freedom, which sustains all things and is the Supreme Goddess Para, so too has the Lord 
Hühuka (in his) supreme form, and having taken up his place (there), abides (as such). 
(The Tantra) says this: *Hühuka is on top of the waters, with Sakti as (his) support’. 

“Sakti as (l pport' is the support of Aparāśakti. By (saying) ‘on top of the waters’, 
(the Tantra) indicates (his) location, The venerable Bhullaka who has Sakti as (his) 
support, made his support the sustaining power of the Egg of Brahma in the form of the 
(skull-like) bowl (karparikà)." 


Hühuka appears in the SvT as a solitary Rudra who resides in the world of 
Ananta. In some places he is also identified with him. There we read: 


anasrito mahádevi sthito vai hühukah prabhuh W 


‘O Great Goddess, the Lord Hühuka, who has not entered into (the Egg) 
(anásrita), abides (as such).’ (SvT 11/22ab) 


anantarüpeneti karpariküdhogatànantabhattàrakütmanà | adhvaniti karparikaparyante 
| hühuka iti pürvoktànantabhuvanàntarvartt | tad evam sthiilena hühukádinà si 
brahmádinà ca pafcakenaika eva parame$varah | parvoktapaficasaktyütmá 
cchandanüthah prapaficavyàptyà sphurita 


Ksemaraja explains that: '(Hühuka abides) in the form of Ananta, that is, as the 
Lord Ananta, who is below (adhogata) the shell (of the Egg of Brahma). The Path 
extends up to the end of the shell. Hühuka is within the world of Ananta. The sense is 
that in this way, the Supreme Lord, that is, Lord Svacchanda, who is the aforementioned 
five powers as the group of five (causes) beginning with Brahma and Hühuka etc., 
shines forth as subtle and gross (respectively), pervading the world (prapafica)." 
'? Read eva cásya for evacásya. 
17 Read Srinandisikhayam for Srinandisakhayam. 
' The size agrees with SvT 10/2cd and Parakhya 5/5cd. See above, note 8,22. 
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(beyond that) is said (to extend for) nine hundred and eighty million 
(leagues). "5 


(And ending with): 


*O goddess, Hühuka, the lord of (that) world is below the shell (of the 
Egg), with Sakti as (his) support. One should know, O fair lady, that he is 
Ananta.’ 


It is (said) in the venerable Trisirobhairava also: 


‘It is said that Ananta, who is outside the Egg of Brahmi, is the support 
of the universe.’ 


It is said (there) that in the location adjacent to it: 


‘That measures 100 million (leagues) and is everywhere (surrounded) 
by boats. Further above it (at a distance) equal to that, O mistress of the gods, is 
supreme darkness (that extends) for just ten million (leagues)." 


Another View: The World of Ananta is Inside the Egg"^ 


(However) if the measure of the worlds etc. (according to this view) 
were to differ from the measure of the worlds that will be described within the 
Egg of Brahmi, then (that) calculation would not be not correct." Well then, 
(one may ask,) if that is so, then what could be the purpose of the statements (in 
the Tantra such as the one that follows,) that prescribe that Ananta is located 
within (the Egg of Brahma, which is not what is taught here)? (Thus it is said in 
the Jayadrathayàmala): 


‘One should purify the worlds that are within the pavilion of the Egg of 
Brahmi. In the beginning is the world of Ananta (and those of) Kisrhanda and 
Hatakesvara. After the world of Ananta (comes) the great world of Kalagni, 
(then that of) Sarva, Brahma, Visnu, and the most excellent world of Rudra. It is 
said that these eight are in the middle of the belly of the Egg of Brahma.’!” 


175 The shell of the Egg is 10 million leagues thick and the gap above it is the same 
The rest of the Egg of Brahma extends for 980 million leagues, making 1,000 million (= 
100 koti) altogether. 

1% In the following passage, Jayaratha rejects the view of the Jayadrathayamala that 
Ananta is within the Egg, as well as that of the Siddhayogesvarimata that he is within 
Kalagni. He accepts the view of the Svacchanda and the Trika Tantras, Nandisikha and 
Trisirobhairava, that it is outside the Egg, which he presented at the beginning. 

77 Jayaratha is simply saying that, although the cosmologies in these Tantras are similar, 
where they differ in detail from the one Abhinava presents here based on the 
Svacchanda, the version here should be the one that should be accepted as correct. 

"8 JY 3/20/69-71ab (MS K fl. 151a, MS Kh 121a, G fl. 191a Gh 482). Kügmánda and 
Hataka are mentioned together above in 6/144c as the first two of a series of Rudras at 
the bottom of the Egg of Brahma. Here, following the SvT, Küsmanda is listed above 
Kalagni, and is followed by HatakeSvara. 
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Moreover: 


‘The shell (Sakala) of the Egg of Brahma measures only ten million 
(leagues). Above that is Kalarudra, accompanied by ten Lords. His abode (pura) 
is just ten million (leagues in extent) and its flames (extend for) one hundred 
million.” (The serpent) Ananta is below and (the serpent) Padma is above. The 
others are located (above that) successively.” 160 


Again: 
‘Below is Rudra, who is within Kala, in the middle of the locations of 


the ten Lords. Padma is above and Ananta is below, and the rest (of the Nag: 
follow) in due order." 


According to this view, (Ananta's) world is within that of Kalagni. It is 
not separate, and so the number of worlds (and their measure) that will be 
described is not at all incorrect. Again here (in this case), in accord with (the 
following) statement, one should not accept the measure of Ananta’s world 
taught in the venerable Siddhdtantra (i.e. Siddhayogesvarimata) (to be correct), 
because its cosmology (prakriyd) differs (from the one here). 


‘As (the difference between) a category of Tantras (and others) is 
considered to be due to the difference between the various rites etc. (they teach), 
therefore what should be done is that which is taught there'*' (in just one of 
them), and not in accord with another Tantra (of a different school).''? 


And so, in that way, the extent of the hells here (according to us) is 
three hundred and twenty million (leagues), and there (in the Siddhátantra), 
two hundred and ten (million). As is said (there): ‘above that are the fearsome 
hells (that extend for) two hundred and ten million (leagues).' (If we accept this 
view, it) would contradict what will be stated (further ahead) here also: *within 
the Egg is Ananta . . .'' and ‘there are eight within it including Sarva . . .'.'5 


' These measurements agree with those accepted by Abhinava and the SvT. See TA 
8/22cd and 8/24c. 

' T could not trace these lines in the JY or the SvT. Jayaratha seems to be presenting a 
variant view from another source, which is most probably amongst the ones he cited 
previously. In both Tantras and Puranas, we commonly find a standard set of eight 
Serpent Kings (nagesvara), of which Ananta is the first, usually followed by Padma. 
The same eight adorn Kubjika’s body. There too, Ananta is the first, although the rest 
are not in quite the same order. See below, notes 8,86, 89, 101; also see KuKh. 29/38-40 
and Dyczkowski 2009: notes 29,21-26. 

'! Read tasmat tatra for tasmad yatra. 

'® This verse is quoted above in TÁv ad 4/251cd. It is also quoted below ad 23/12cd- 
13ab, see note there. 

'5 See below, 8/26cd-27. 

'* Below, 8/408a (407c). 

'5 Below 8/411c (411a). 
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So what should one accept here (in this case to be correct)? Here one should 
accept this, namely, that Ananta is located outside (the Egg). ^ 

Again, the venerable —Tantrarajabhattáraka (that is, the 
Jayadrathayámala, saying that): ‘within the pavilion of the Egg of Brahma . 
etc." does not prescribe that Ananta is within (the Egg). Rather, that is the case 
with respect to the process of purification (of the worlds). (We know this) 
because it was stated (there) before, and because the intention was to say that 
with regards to just that alone. As is said there (in the Tantraraja, in the 
passage) beginning with: 


'* The issue here is whether Ananta is outside or within the Egg of Brahma. According 
to the SvT, Kalagnirudra is the first of the series of worlds within the Egg. He is located 
on the shell at the bottom of the Egg. The calculations of the measures of the worlds 
within the Egg of Brahma begins with the shell. Ananta is below Kalagni, but he is 
outside the shell, and so the measure of his world is not included in that calculation, 
Ksemarája, aware of this issue, clearly states in his commentary on SvT 10/3bcd-5: 


kalagnibrahmandakavatayor | madhyavartitvam iti vyakhyütam, tad anāgamikam 
svayarikalpitam ity upeksyam | anantabhuvanasya prathamatve ‘pi Satarudramadhya- 
vartitvenandabahyadhobhagagatatvam evagamesu drśyate | yathoktam śrīmālinīvijaye - 
--- tadbahih Satarudrénam bhuvanàni prthak prthak ity upakramya anantah 
prathamas tesam iti | 


‘Some say (that Ananta is) between Kalagni and the shell of the Egg of 
Brahma. That is not the view of the scriptures. What (someone) imagines by himself 
should be ignored. Although Ananta's world is the first one, it is located outside the Egg 
on the lower part of it, because he is in the midst of the Hundred Rudras. This is what is 
seen in the Agamas. As is said in the venerable Málinivijaya in a passage beginning 
"Outside (the Egg) are the worlds of the hundred Rudras. (Each one should be 
purified) separately.’ And with ‘Ananta is the first of them.” (MV 5/12ab, 13a) 


The MV goes on to list the names of ten of the hundred Rudras that surround 
Ananta as the eleventh below the Egg (MV 5/13-14, which is quoted below in TÀv ad 
8/181 (180cd-181ab)). 

Further ahead Ksemarája says: 


brahmandantarvartibhuvanamanasamkhyamadhye ‘nantabhuvanamanasyanuddesan na 
karparikakalagnibhuvanayor madhye ‘nantabhuvanam, api tv adhah karparikü - 
bahyaprsthabhage 'dhahsthasatarudradasakamadhye ity alam || 


“As the measure of Ananta's world is not mentioned amongst the enumeration 
of the measure of the worlds within the Egg of Brahma, the world of Ananta is not 
between the shell (of the Egg) and the world of Kalagni. Rather, it is below on the outer 
side of the shell, in the midst of the Hundred Rudras that are below. Let this suffice.’ 

According to the MV 5/13-15ab, Ananta is below the Egg, with ten of the 
hundred Rudras, ending with Virabhadra. Abhinava paraphrases these verses here in TA 
8/439 (438cd-439ab). Ksemaraja refers to them, without stating so directly, to establish 
the authority of scripture that Ananta is outside the Egg, along with ten of the hundred 
Rudras. MV 5/11-15ab is quoted in TÀv ad 8/438-445 (437cd-445ab). 

!57 Quoted above in the quotation from JY 3/20/69-71ab (MS K fl. 151a, MS Kh 121a, 
MS G fl. 191a, MS Gh 48a). 
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*O Parvati, listen next to the initiation by means of the worlds, which is 
another one, as it truly is. I explained'* all that previously in the first Satka; 
even so, I will explain it to you briefly here, O fair lady." ^ 
(And ending with): 


*O (goddess) who is praised by the lords of the heroes, listen now to 
their division." 


There in its first Sarka, it is enjoined that (Ananta's) location be outside 
(the Egg). As is said (there) beginning with: 


"The Egg of the Worlds of the lotus-born (Brahma) shines yellow (and 
is like) the jewel" of the hood of the serpent Sesa (i.e. Ananta). In its lower 
portion shine those who made the previous teachings (drstánta), by the grace of 
Visvakarman.' ? 


"The world of that hero Ananta shines with its own majesty, embraced 
by the powerful and high waves of the nectar of the rays of the Moon of (its) 
endless (ananta) powers, and so moves (upwards) from below the path of the 
principle of water, (moving) constantly (like a) lake (strewn) with the clumps of 
lotus-like faces of endless (numbers) (ananta) of (its beautiful) women.’ 


Hühuka in the Waters Above Ananta Within the Egg 


Having described (Ananta’s world) thus, (the following verses of the 
JY) concern the worlds of the Hühuka Rudras. 


' Read proktàm for proktam. 

' These lines are drawn from the third safka of the JY, verses 3/20/63cd-65 (MS K fl. 
151a; Kh: 120b; . 190b) 

'? JY 3/20/68cd. This is the beginning of a section on bhuvanadiksá that comes in the 
context of six diksds, one for each of the Paths. Bhuvanadiksü here extends to JY 
3/20/116. Note that even though the JY is not a Siddhantagama, it nonetheless also 
allows for initiatory rites of the same standard Saiddhantika form. Abhinava's Anuttara 
Trika is not innovative in this respect. 

"! Read with MS Kh —manikyari for -manikya-. 

7? JY 1/7/40-41ab (MS K fl. 51a, MS Kh fl. 28b). 

193 JY 1/7/42cd-44ab (MS K fl. 51a, Kh fl. 29a). Read —vanitdvaktra- for —vanitávaü-. 
MSs of the JY -khanda- for -sanda- (i.e. fragments (of lotus-like faces)). 

' The Hühuka Rudras are the attendants of Hühuka. We have seen that the SvT 
identifies Hühuka with Ananta or, if they are distinguished, Hühuka and his world are 
said there to be within Ananta. This is not the view of the JY that Jayaratha quotes here. 
According to the JY, Hühuka has his own world with his attendant Rudras, which, like 
that of Ananta, is in the waters. If Hihuka is within the Egg, then clearly the waters in 
this view would be so also. 

According to the JY, both Ananta and Hühuka are not within the Egg. 
Jayaratha justifies the discrepancy, saying that they are treated together with the others 
in the Egg for the purposes of purification, and so seem to be where the others are 
located. 
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"Then (comes) Hühuka Rudra’s world, which is full of the hosts of 
heroes, the darkness of which has been destroyed by the radiance of the sun of 
his crest jewel.” 


) *O Great Goddess, bound by Bhairava's great noose and confined by 
Siva's nature here in the waters, all the worlds extend upwards for one hundred 
thousand (leagues) and are (all) in whirlpools of water.” * 


Having defined with this and other (verses) their location and extent 
(the Tantra continues): 


‘The Egg of Brahma extends for a thousand million (leagues) all 
around. The shell is said to be ten million (leagues thick) and it has a hundred 
Rudras.' 


Again, (as was said): 


*One should purify the worlds that are within (the pavilion of the Egg of 
Brahma) .. .’!"* 


One should for the most part (bhiimna) explain what is said (in these 
passages) as (one would relate to) a horde of wrestlers (mallagramavat) (that is, 
with care, treating each separately); otherwise (what was said) before and after 
would come into conflict (with one another). In this way here, if one has not 
managed to purify (all) the worlds beginning with Ananta and ending with that 
of the Hundred Rudras simultaneously (all at once), all that (the scripture) 
means to describe is just the sequence (of the worlds), not (their) nature, as 
within or outside (the Egg of Brahma) also, for (even) if that were (the 
intention), it would not make (any) difference to (the process of) purification. 
One should explain the (following) also in this way: 


‘The world of Kalagni (the Fire of Time) is below them. Then, O 
goddess, in the same way, come the Hühukas, who reside within the Egg of 
Brahma.” 


15 JY 1/7/44cd-45ab (MSs K 51a, Kh fl. 29a). Read —vivasvatah for -nabhasvatah. 

1% JY 1/7/73cd-75ab (MSs K 53a, Kh fl. 29b). Reading with the MSs of the JY 
viravirya- for bhairaviya, a translation would read: ‘(O Great Goddess, these worlds are 
bound by the great noose) of the vitality of the Heroes.’ If we read in the last line, with 
the MSs: lalitàvesmagàni for salilàvartagàni, a translation would read: ‘(One hundred 
thousand (leagues) high, they are all) in the abode of (beautiful) playful (women)’. 

17 Jayaratha seems to imply that the following verse is drawn from the same source. 
However, I have not been able to trace it there in the first sarka of the JY. 

"* Drawn from the first line of the first reference above from the Jayadrathayamala. 

'? Jayaratha, following the Svacchandatantra, maintains the view that Ananta, Hühuka 
and Kalagnirudra and the 100 Rudras are below the Egg of Brahma. However, not all 
the sources agree with this view. Here he struggles to reconcile them. 
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The authors of the (Tantric) compendia, taking that (series of worlds) 
to be (concave), stretched out face up (uttanataya), have explained (the layout 
of the worlds) here and there accordingly, and so the seed of the error that this 
(group of worlds) is located within (the Egg of Brahma) has grown. And so is it 
with Somasambhu: 


‘Now Hühuka and Kalagnirudra, as well as Hataka, Küsmanda, Sarva, 
Brahma, and Visnu, the seventh, along with Rudra — these eight Rudras reside 
within shell (of Brahma’s Egg). 


The teachers have conceived this (layout of these worlds and beings) in 
many ways," and so with the intention of expounding that view (also), he will 
say further ahead here: ‘within the Egg is Ananta . . °° and ‘there are eight 
within it, including with Sarva...’ Thus there is no contradiction between 


(what was said) before and after. As he will say: 


‘I will now declare in brief the extent of all the worlds as my venerable 
teacher has told me, in order that it may be quickly transmitted to the 
intellect," 


It is has been said that (Ananta's) world is within that of Kalagnirudra 
and is not separate from it, (but) this is not correct. (Ananta's) entourage, which 
is within the world of Kalagni, is different from Ananta, as it must be purified 
separately and is located outside Hühuka Rudra, the Lord who governs (it). It is 
not necessary to describe it as requiring purification separately within its (own) 
principle, because by purifying Kalagnirudra, that is (also) purified. Otherwise 
(if that were not so), the same (contingency) would apply to Padma and the rest 
(of the eight Nagas that are Ananta's attendants) also."^ Thus, there would be 
many other Rudras who would have to be purified (separately), and so in that 
case, they would be more than a hundred and eight also.” In the same way, 
what others (maintain), namely, that although (Ananta) is located in a place 
outside (the Egg), this is not so with the ten amongst the hundred Rudras (that 


?? Karmakandakramávali by Srisomasambhu verses 836-837ab. 

% Read —etan nandvikalpitam for -etan nānā vikalpitam. 

?? Below, 8/408a (407c). There Abhinava is summarily listing the worlds and their 
features according to the MV. Most of the account up to there is drawn from the SvT. 
Here then is a difference between the two accounts. According to the MV, Ananta is in 
the Egg, whereas according to the SvT, he is outside it. 

20 See below 8/411a. 

° Below 8/407 (406cd-407ab). 

?* See below, at note 8,101 for a list of the eight Nagas that attend on Ananta, beginning 
with Padma. Padma also appears as the second of the eight Nagas. See above, note 8,67. 
2% There are a hundred Rudras outside the Egg. If we accept that Ananta and his 
entourage of eight Nagas need to be purified separately, they would need to be reckoned 
amongst the hundred Rudras; that would thus make even more than a hundred and eight. 
Cf. below, 8/408 (407cd-408ab), where we are told that this sphere of force contains 
108 worlds. 
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are elsewhere said to surround him), is also not correct." Thus because the 
textual references to (Ananta) are in this way in the midst (of the others, their) 
meaning is implicit (gatartha), and so (Ananta) is mostly (dditara) denoted 
separately. 

Again, the measurement of the worlds taught in the venerable 
Siddhatantra should not be accepted here. That too is not correct. This is 
because (even) if something were to be said concerning the extent, like that of 
the hell worlds etc., here of Ananta's world, one should not accept (anything of) 
what is taught in another Tantra because its cosmology (prakriyà) differs. (This 
is not a valid objection.) A world must necessarily have an extent (of its own), 
and that has not been taught here. 


It seems that the SYM does not say anything about the size of Ananta's 
world, although it does give the measurements of the hell worlds and others. 


Thus, when there is a need for that, it is necessary to rely on some other 
(source). So what is (this) aversion (you have) to the venerable Siddhatantra? 
Or else (if you t), take the support (of the view of) the venerable 
Tantrarüjabhattáraka also, which declares that ‘(all the worlds here) extend 
upwards for one hundred thousand (leagues). What (could) our objection be 
(to that)? Insofar as one should say that a calculation of the extent of worlds 
which differs from (the one taught in) our own (scripture) is improper, then that 
(rule) would be established for both (the Siddhdtantra and Tantrarája). So, 
enough of much (discussion). 

(The expression) ‘the Rudras of the shell (katáha) (of Brahma’s 
Egg)' (refers to) the Hühaka Rudras, who are below the shell. Thus, the 
meaning is that by purifying that, this is purified. As is said: 


"That being pure, the Eggs here, along with Ühakas, are pure.” 


In the same way, one should understand further ahead here also that 
each world is purified, by means of the corresponding Lord of that world. As is 
said: 


*Nobody suffers there (in any way) apart from the suffering caused by 
Ananga (the god of love). Indeed, the heroes sport there with women playfully 
(residing in beautiful worlds that have the shape of women's genitals (yoni)). ?'? 


‘He is in a boat’. As is said: ‘Ananta is below, in a boat in the water’. 
He is ‘drunk with wine’. As is said: ‘the venerable and greatly inebriated one is 


2 The sources accepted by Abhinava and Jayaratha declare that Ananta is in the middle 
of ten of the hundred Rudras that are outside the Egg. Some said that these ten differed 
from the others and were not outside it. 

?* See above, ad 8/21cd-22ab. 

2 SVT 10/6ab. 

?" SvT 10/8cd-9ab. The line that follows is in brackets. Kşemarāja comments: ‘By 
(saying) this, it has been stressed that the main enjoyment of these worlds comes from 
women. 
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always devoted to great drinking (mahüpüna)" on the waters.’ He 
‘contemplates Bhairava'; (saying this, he means that) he is intent on that alone 
and ready, as said (in the following verse), to obey His command: 


‘O Lord of (this) world-order! By Siva's command you should not 
create (any) obstacle for this adept, who is on his way to the plane free of (all) 
disease. ^ 


This has been explained first of all because it refers by implication to all 
(the Lords of the Worlds)."? (He is surrounded) ‘by serpent gods’. As is sai 


*1) Padma, 2) Mahapadma, 3) Sarhkhapàla, 4) Vajrina, 5) Karkota, and 
6) Nisáda, (along with) both 7) Kambala and 8) A$vatara — (Ananta) is 
surrounded all around by these great snakes." 


See below, 


In the same way, it is established that (Ananta) himself is a serpent 
deity. As 

‘His arms upraised and body great, in the form of a serpent, he is very 
strong, bearing a thousand hoods, he resides in the universe." 


Thus, he is called the serpent Sesa in the venerable 
Tantrarajabhattaraka2"* 

Now he begins to describe the worlds that are within the Egg of 
Brahma. 


?'! “Great drinking’ (mahapana) refers to the ritual ingestion of inebriating alcoholic 


drinks in the course of Kaula worship and union with Yoginis (melàpa). As for example, 
when the Tantra says: 


mahápánàvasánasthà [kh gh: -yand-; g: mahamayavasanastho| udayasthás ca ye sada 
kramodaragatà ye ca te tu melapabhajanah V 150 | JY 3 fl. 240a-240b 


"Those who are always established in the abode of the Great Drinking and in an 
elevated (state), present within the womb of the Kaula rite (kramodara) (enjoy) union 
(with the Yoginis) (melapa).’ 

In other words, Ananta is not just drunk, he is inebriated by worshipping the 
deity. 

?* MV 9/64cd-65ab. Quoted literally below as TA 17/49. 

213 Like Ananta, all the Lords of the Worlds are intent on following Siva’s command. 

°4 The SvT does not list the eight Snake deities (naga). Jayaratha quotes from a source I 
could not trace (maybe the SYM?). The more common group of eight Nagas is 1) 
Ananta, 2) Vasuki, 3) Taksaka, 4) Kürkota, 5) Padma, 6) Mahapadma, 7) Sathkhapala 
and 8) Kulika. See above ad 6/69cd-72ab and note 6,165. Jayaratha must have chosen 
this other list, as Ananta is not included. Ananta (also called Sesa — the Remnant) is the 
serpent on which Visnu lies when sleeping on the cosmic ocean. Thus, he is considered 
to be the greatest of the Nagas. See above, note 8,92. 

*!5 See citation above ad 8/20cd-22ab. 
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The Worlds Within the Egg of Brahma 


The World of the Fire of Time 


seris art ARAETA 22 1 
Bar eaaa aA Tatar | 


kàlàgner bhuvanam cordhve kotiyojanam ucchritam || 22 |I 
lokanàm bhasmasadbhavabhayan nordhvam sa viksate | 


Above that is the world of the Fire of Time (kalagni), that extends 
for ten million leagues (yojana). He does not look upwards for fear that by 
doing so the worlds would be turned to ashes.” (22cd-23ab) 


(The Fire of Time is) ‘above that’; that is to say, (above) the shell (of 
the Egg of Brahma), which is ten million leagues thick (ghana). As will be said 
(in the Svacchandatantra): 


‘The shell of the Egg below and above is ten million leagues thick." 


%6 Kalagni is described as follows in the Mrgendrágama (vidyapada 13/9-12): 


kapálam arbudam sthaulyad brahmano ‘ndasya yojanaih | 
tasyüntah kaficanam dhàma kálügnes tàvad eva hi || 
yatrantakalatiksnan 
rudrair àste vrto de 
sarvüdhvavartibhütànàrm yasminn udvrttatejasi | 
bhayam utpadyate saktyà sarhartryà codite prabhoh | 
tasya svabhávato jvalah pravrtyà dasakotayah | 
yojanünàm tadardhena dhümah sándrah sudarunah | 


"The shell of the Egg of Brahma is 10 million leagues thick. At its extremity is 
the golden abode of Kalagni, which is of the same size (tavat). (That is) where the god 
who is surrounded by Rudras who are like countless rays of energy of the (fire of the) 
End of Time (resides), well known as Kalagni. The living beings who reside on all the 
Path, that are enveloped within it by (his) energy, are frightened, (their fear) impelled by 
the Lord’s power of retraction. His flames extend by nature, or 100 million leagues. The 
smoke, which is dense and very frightening, extends for half that (distance beyond)." 

217 adhas cordhvam kataho ‘nde sa ghanah kotiyojanah | 


‘Within the Egg Kataha, below and above, is ten million leagues thick.’ 


This exact line cannot be traced in the printed edition of the SvT. However, the 
wording of the following verse, which means the same, is very similar. 


katàhas tu adhas cordhvam brahmandasya varanane || 
kotiyojanamanena ghanakarena samsthitah | 


‘O fair-faced lady, the shell of the Egg of Brahma, above and below measures 
ten million leagues in thickness.’ SvT 10/618cd-619ab. 
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‘He does not look upwards’, as is said: 


‘The god does not look upwards, (thinking) ‘may this universe not be 
turned to ashes." 


Thus, his upper face has not developed, and so (the Rudra of the Fire of 
Time) is everywhere said (in the scriptures) to have just four faces (facing in the 
four directions). As is said: 


‘He has three eyes and four faces and bears a mass of flames.’ 


Surely, according to the dictum that: *whatever excels something else in 
quality is said to be above it’,”'* it would be right for his location to be above the 
hells, so how is that he is said to be below (them)? With this doubt in mind, he 


Says: 
"pp carat fenem gore SPTH | 93 04d 
TÈ: qu SARA Teal Aa: | 
sa ca vyaptapi visvasya yasmát plusyann imam bhuvam M 23 Il 
narakebhyah pura vyaktas tenásau tadadho matah | 
Although (this Fire) pervades the universe, it is considered to be 
below the hells, because in the course of burning up this world-order (when 


the time comes for it to do so), it initially manifests from there. (23cd-24ab) 


It was said before: 


‘Kālāgni (the Fire of Time) initially manifests from the hells. Thus, 
(although) the Lord is all-pervasive (vibhu), he is also situated below (at the 
bottom of the hell worlds).’?"” 


The Thirty-five Hells of Avici, Kumbhipaka and Mahàraurava 


kia gd ad IY 1l 
muc ign 1 341 
iiare l 
UPEAAN A aera: WIA AT 2a Il 
Tee afer | 

218 MV 2/60ab. 


2!” Above, 6/142abc (141cd-142a). Read as above vibhur adhahsthito ‘piga for vibhur 
apy esa tadadhah. 
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pm wüsenegamenr Rea: 26 1 
mue xp caterer d 


daSa kotyo vibhor jvala tadardham $ünyam ürdhvatah V 24 |l 
tadürdhve narakadhisah kramad duhkhaikavedanah | 

adho madhye tadürdhve ca sthita bhedantarair vrtàh \\ 25 ll 
avicikumbhipakakhyarauravas tesv anukramát | 
ekàdasaikadasa ca dasety antah Saragni tat || 26 Il 
pratyekam esam ekonā kotir ucchritir antaram | 

laksam atra khavedāsyasamkhyānām antarà sthitih \\ 27 || 
küsmünda ürdhve laksonakotisthanas tadisità | 


The flaming fire of the All-pervasive Lord extends for one hundred 
million (dasakoti) leagues. The upper half of that is empty (and no living 
creature resides there). Above that reside, in due order, the Lords of the 
Hells, who experience nothing but suffering. 

Below, in the middle and above that, surrounded by other (minor) 
divisions, are (the hells) called Avici," Kumbhipaka™! and Raurava.”* 
Within them are eleven, eleven and ten (hells), respectively. Thus, including 
them, they make thirty-five (hells) in all. 

Each one (of these hells) extends for nine million and nine hundred 
thousand (leagues); (the space) in between (each one extends for) one 
hundred thousand (leagues).? Altogether (these hells) number one 
hundred and forty. Above (these hells) is Kügmànda, who lords over a 
world that extends for nine million and nine hundred thousand leagues. 
Q4cd-28ab) 


?" Literally ‘Without Waves’. The sense is probably that in this hell nothing changes. 
The souls in it just continue to suffer without change for millions of years. 
?" Literally ‘Cooked in a Pot’, In this hell the wicked are baked like potter's vessels or 
cooked like the contents of a cooking vessel. 
?? This is the hell of the Rudra Rurava, ‘the One who makes the Sound ‘Ru’, In this 
hell, the damned make this terrible — raurava — sound. Goodall (2004: 282 note 490) 
notes that these three hells *have a special status for they are the only hells mentioned in 
the Svàyambhuvasütrasamgraha (4/87-88), the Rauravasütrasamgraha (4/2) and the 
Malinivijayottara (5/2). 
*8 SvT 10/93. The total measure of the hells with the gaps is thus one crore (ten million) 
yojanas. We find the same measurements for the hells in the Parakhya (5/34ab) and 
Matariga (vidyapada) 24/8cd-9ab. For these measurements and those of the Mrgendra 
(vidyapada 13/13) and Kirana, see Goodall 2004: 288 note 515. 
*4 According to the Pardkhya also, the world of Küsmànda (the Pumpkin) is just above 
the hell worlds. It is said there that it is nine lakhs yojanas above them, and extends for 
thirty thousand (ibid. 5/34cd). Küsmanda's palace is touched by the flames of Kalagni 
below it (5/8cd). He is one of eight Rudras at the bottom of the Egg of Brahma. Their 
names are listed above in a citation drawn from the Somasambhu (see above at note 
8,87). This Rudra is described in the Parakhya as follows. 

*Küsmánda has a gaping hatchet face with flames that arise from the rubbing 
together of the fierce points of his fangs. The cavern of his mouth is illuminated by the 
light of the radiance of these (flames). His skeleton is visible behind the surface of his 
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‘The half of that’ is fifty million (leagues) and is ‘empty’, that is, 
devoid of living beings, for fear of the smoke and heat. As is said: 


‘O fair-faced lady, mistress of the gods, nothing lives here for fifty 
million (leagues) above it, intensely heated (as it is) by the smoke and heat (of 
the flames of the Fire of Time). ^ 

‘Above that’, that is, above the empty (space). (Reside) ‘in due order’, 
that is, in the (reverse order which is that) of withdrawal; and so (in the forward 
order) within Raurava and Kumbhipaka, there are eleven (hells), and within 
Avici, ten, Thus, along with themselves, those three hells number ‘thirty-five’ 
(altogether). This is the meaning. 

As is said: 

Eleven Hells in Avici 


*O beloved, one should purify Avici, which is associated with eleven 
hells, with itself as the twelfth. O goddess, one should purify Kumbhipaka, and 
so too the one called Maharaurava should be purified in the same way. O fair 
faced lady, I will (now) tell (you the names of) the thirty-five (hells) in brief. 


split open chest; he holds a hatchet in his hand; the area of his dense eyebrows is 
permanently drawn together (in a frown). 

‘Ku’ is taught to mean ‘world’; in it there is usman, which (here) means fire. 
Just as that terrible-to-look-at (fire) is inside the egg (of Brahma), so too is the aweful 
(udbhata) Küsmànda. He is employed by the supreme Lord as the overseer of the hells. 
He is surrounded with Rudras of the same kind, with terrible gaping mouths, with 
throat, chest and arms terrible to look at. . . . They stand with their hatchets in their 
hands, together with others made of iron.' (5/35-40ab) Goodall's edition and translation. 

In the Mrgendra (vidyapáda 13/23-24) he is the Lord of the hell worlds and is 
described as follows: 


tatra dvatrimsato.amisàm nirayanam patih sthitah | 
kügmánda iti vikhyatah pralayárkánaladyutih \\ 
karalavadanah kruddho vrttakotaralocanah | 
tankapanistathabhitair bhütair bhuyobhir āvrtah V 


‘The lord of these thirty-two hell worlds resides there. He is known as 
Küsmanda. His lustre is like that of the Sun and Fire of cosmic destruction. His mouth is 
(full of) sharp teeth. He is wrathful and tern eyes are round. He holds an axe and is 


"ar katahah kotis tadupari külagnibhuvanari 
kotih, bhuvanajválà dasa kotayah, Siinyarh pafca kofaya iti saptadasa | na cátra 
madhye ‘nantabhuvanaparimanam uktam iti madhye tatparikalpanam asad ity uktam 
eva 


‘In this way the frying pan is 10 million (leagues thick). Above it is the world 
of Kalagni, which is ten million (leagues in height), and the fire of (that) world, which is 
100 million (leagues high), and the Void fifty million, thus making a hundred and 
seventy million. The extent of the world of Ananta in the middle has not been taught. 
Thus, what is being taught is that conceiving that to be in the middle is untrue.” 
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They are: 1) Avici, which is a heap of lice (kriminicaya),"^ 2) the river 
Vaitarini, 3) Loha (Metal), 4) Salmali (Silk-cotton Tree), 5) Asiparvata (Sword 
Mountain), 6) Socchvasa ((Full of) Sighs), 7) Nirucchvasa (Sighless), 8) 
Pitimarhsa (Rotten Meat), and after that 9) Taptatrapu (Heated Lead), 
10) Ksaraküpa (Well of Secretions), and 11) Jatulepa (Bitumen Paste). They are 
within (12) Avici. 


Eleven Hells of Kumbhipaka 


(Now) listen (to the names of the hells) of Kumbhipaka (Cooked in a 
Pot). (They are) 1) Astibhanga (Broken Bones), 2) Krakacacheda (Cut by a 
Saw), 3) Küpa ((Prison) Well), and also 4) Kataükata (Iron Hook), 5) Vasamisra 
(Mixed with Fat), 6) Ayastunda (Iron Beak),"" and 7) Trapulepa (Lead Paste), 
should be known to be (hells of) Kumbhipàka (Cooked in a Pot). And then 
there is 8) Tiksnast (Sharp Sword) made of heated iron (taptaloha), 
9) Ksuradharapatha (Path of the Razor Blade), 10) Aani (Thunderbolt),"? and 
11) Sutapta (Well Heated). These are said to be the twelve (hells) (including 
Kumbhipàka). One should know that, (very) terrible, eleven of them are within 
(12) Kumbhipaka. 


Ten Hells of Maharaurava 


(Now) learn from me, next above that, (the hells) in the kingdom?” of 
Maharaurava. They are: 1) Kalasütra (Thread of Time), 2) Mahapadma (Great 


226 


Here  Ksemarüja says: avicir eva  kriminicayapadena — visesito na tu 
pürvanirdistá: u vyatiriktah samkhyàdhikyaprasangát M ‘Avici itself is qualified by 
the word kriminicaya — ‘heap of lice’. It is not separate from what was named before, 
because otherwise the number (of hells) would be too many.’ In the Parakhya, 
Kriminicaya is the name of the twenty-fourth hell, and it commonly appears as a hell in 
other sources. Clearly, Ksemaraja is making his own adjustment here. But that is not 
really necessary, as the hells are indeed eleven, as stated, along with Avici, that contains 
them as an extra one. Even so, Ksemaraja is supported by the Svacchanda itself, that 
states: 


avicau krminarakün kumbhipáke sudárunàn || 
mahürauravake 'medhyàn antarbhütàn vicintayet | 


‘Within Avici are the hells of lice. Those in Kumbhipaka are very terrible, and 
one should think that those contained within Maharaurava are impure (and defiling) 
(amedhya).’ SvT 10/91cd-92ab 
sci Ksemarája: vasamisra iti yah parvam medaka uktah | ayastundas tu tiksnatunda iti, 
tiksnásirasir iti ‘Vasimisra (Mixed with Fat) is the one that was previously said to be 
Medaka (Spiritous liquor), Ayastunda (Iron Beak) is also called Tiksnatunda (Sharp 
Beak) and Tiksnàsirasi (Sharp Head).’ 

?* Ksemaraja: kumbhas tu kumbhira iti Kumbha (Jar) is (also called) Kumbhira, 
(Gangetic Crocodile). 

?? Ksemaraja: asanir ity asani vrstimudgaràv iti ‘Asani (Thunderbolt) also (spelled) 
Aéani, is (also called) Vrsti ((Heavy) Rain) and Mudgara (Mallet).” 

89 Read —ràjye for —raje. 
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Lotus), 3) Kumbha (Jar), 4) Sarnjīvanekşuka?™ (Life Giving Sugar Cane), 5) 
Pasa (Fetter), 6) Ambarisaka (Lord of the Sky), 7) Ayas (Iron), 8) Patta (Cloth), 
9) Dandayantra (Punishment Machine)" and after that is 10) Amedhya 
(Impure, literally ‘Unfit to Sacrifice’), which is horrific (ghorarüpa). 
(11) Maharaurava (that contains these ten hells) is located above them (i.e. the 
others)? 


(Each one) ‘of these’ thirty-two hells included in the three (main ones) 
(extends for) ‘nine million and nine hundred thousand (leagues)’. ‘The 
(space) in between’ is the empty space (between) each one. Thus (we get) three 
hundred and twenty million (leagues). It is said (here) that there, one hundred 
and forty are the main (ones), and there (of those) also, thirty-two, and there 
(of those), three. As is said: 


*O fair lady, beyond this are said to be the hells (that extend), O 
goddess, for five hundred million (leagues).'^? 


3! The reading here, supported by the edition of the SvT, is sarhjivaneksukau, which 
means Life Giver and Sugar Cane. However, this reading means that the hells would be 
eleven, not ten. Emending to sarijivaneksukah, we arrive at the right number of hells, 
although admittedly the name of this entry is somewhat strange. 

?? Ksemarája: paso ‘py uraga iti, dandayantro danda iti ‘Pasa (the Fetter) is also 
(called) Uraga (Serpent), and the Dandayantra (Punishment Machine) is Danda 
(Punishment)." 

33 SvT 10/81cd-9 lab. 

?* Read pradhünüh for pradhana. These figures are standard in most Siddhántas, 
although they are arrived at variously. Goodall (2004: 282 note 490) explains that in the 
Svacchanda, 140 hells are listed and named (SvT 10/75cd-93): *In the Kirana (8/6-12), 
they are mentioned. Thirty-two names are listed, then it is stated that the three eight-fold 
hells are Avivi, Raurava and Kumbhipaka and that all the others are four-fold. The 
account in the Matanga vidyàpáda 23/78-81) is largely the same as the Kirana, with a 
difference in the distribution of the 140 hells. They are also described and their Lords 
listed, ibid. in 13/13-22. In the Nisvasamukha (vidyapáda 23/73-81), a list of thirty-two. 
names iven (differing in order from all others, but sharing the same names as the 
Matanga).’ In the Parakhyà, thirty-two are listed, with Avici, Kumbhapàka and 
Maharaurava as the last three. (ibid. 5/11-16ab). But while the number 32 is the same, 
and several names are the same as the ones drawn here from the Svacchanda, many are 
not, nor are they in the same order. The pattern remains largely the same. By purifying 
the thirty-two hells, the hundred and forty are purified, and by purifying the three hells, 
the thirty-two are purified (SvT 10/77cd-78). These three hells are Avivi, Kumbhipaka 
and Maharaurava. They include the others, so their lords are emperors (rajarajesvara, 
rüjamahesvara) (citation in SvTu ad 10/78). See Parakhya 5/33ab. 

The thirty-two hells are listed in Parakhya 5/12-16ab. A didactic etymology 
and description of each one follows (5/16cd-32). Reproducing these descriptions in the 
notes here would be tedious; the interested reader can refer there. As an example, we 
may cite the three main hells and how they are described in Parakhya 5/31-32: ‘Avi 
covered with waves (vicibhis channah) of pus, blood, mud and such like. Kumbhipaka 
is flame-tongued (fire) in a great and terrible pot-mouth. The one called Maharaurava is 
extremely fierce and frightening.’ Translation and edition by Goodall. 

35 SvT 10/3 labd. 
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*O beloved, amongst those (hells), one hundred and forty (of them) are 
the best. The best of these also are another thirty-two Lords of the Hells, 
(whereas) the emperors are three.’**° 

The intended (sense) behind this teaching is that when the person who 
receives initiation has many sins, the hells (need to be) purified extensively, 
ascertaining (which they are) in (their) graded order, otherwise (if the sin is not 
so much, this can be done) in brief. (Küsmanda is) ‘above’ (these) hells. 

Well then, who lives in these kinds of hells and who does not? With this 
question in mind, he says: 


maramma quud at fÀ 2c 1 

qu iiem: tert aoe i 

À age wast RAA RT MOTT 28 1 
"nf a À age: Fo ui Garces d 


Sastraviruddhacaranat 
krsnam ye karma vidadhate | 28 |l 
tatra bhimair lokapurusaih 
pidyante bhogaparyantam | 
ye sakrd api paramesarn 
Sivam ekàgrena cetasá Saranam || 29 || 
yànti na te narakayujah krsnam tegàri sukhalpatadayi | 


The terrifying (bhima) inhabitants there (of these hells) torment 
those who, by contravening the scripture, have accumulated black 
Karma." They continue to (afflict them) until its resulting consequence 
(bhoga) is exhausted. Those, however, who have with one-pointed 
concentration sought refuge even once in Siva, the Supreme Lord, do not 


?* The Sanskrit reads: 

tesu madhye Satam Srestham catvarimsadhikam priye | 
tegám api varas canye dvátriréan narakadhipah \\ 
rajardjesvaras trini 


These lines cannot be traced in the printed edition of the SvT. However, a verse 
which says the same but worded differently is quoted by Ksemaraja in SvTu ad 10/78: 


catvarimsatsamadhikam yad etesam prakititam | 
dvatrimSat tatra rājāno rajarajesvaras trayah | 


*Of these there are said to be one hundred and forty. There the kings are thirty- 
two and the emperors, three." 
37 Karma may be ‘white’ or ‘black’, according to whether the action is good or bad. 
Action done with detachment and no desire for the fruits, is neither ‘white’ nor ‘black’. 
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go to these hells (after death. But even so), their black (deeds) afford them 
little pleasure. (28cd-30ab) 


(The inhabitants of these hells have accumulated bad Karma) ‘by 
contravening the scripture’, that is, by not doing what they enjoin and doing 
what they prohibit. (Their black deeds) ‘afford them little pleasure’, because 
due to (their) negligence, (their work) has not reached a successful conclusion. 
That is said (in the following passage in the Svacchandatantra): 


‘These extremely terrible hells are said to be triangular, (and exist) in 
order to cause the downfall of those living beings who are dedicated to bad 
actions (asatkarman), that is, for those wicked sinners who do cruel deeds, 
cheats, low people without compassion, those dedicated to hurting others, those 
devoted to others’ wives, those who criticize Siva's scriptures, those who steal 
(and deceitfully make use of) the sacrificial substances offered to the deity, 
those who kill Brahmins and (their own) father, those who slaughter cows and 
betray those who have done them good, those who betray the trust of (their) 
friends, those who steal gold-bearing land, those who do not practice (or care 
for) cleanliness, those who are devoid of compassion and kindness, whose 
minds are given to slander and falsehood - the hells are said to be for those who 
tread the path of bad actions. 

Those people who are dedicated to (good) auspicious action do not fall 
into hell. I will (now) tell you about that in brief, correctly and in due order. 
Truth, forbearance, and nonviolence, cleanliness, (daily) bathing, no dirt, 
compassion, freedom from greed — he who posse (these virtues) does not go 
to the hells. (Nor does) one who is tranquil, forbearing, joyful by nature, not 
proud, equal (in praise and blame), not violent or spiteful, who has no desire for 
others’ wealth. 

The good qualities (dharma) are said to be the following. Lack of envy 
and pride, devotion to Siva, lack of fickleness, devotion to the recitation of 
Mantra and meditation (dhyana), stability, freedom from niggardliness, (the 
observance of) vows and disciplines (of right conduct), study (of scripture), (the 
observance of the sanctity of the) three junctures of the day, faith everywhere 
ances), rectitude, modesty, respect, vitality (ojas), tranquillity, 
satisfaction; avoidance of (uttering) displeasing words, constant investigation 
(of higher matters), restraint of the mind and ego, lack of deceit and delusion (of 
others), (to be) devoid of stains, the practice of wisdom (jfdnastlata), devotion 
to the worship of the ancestors and deities, offering refuge to cows and 
Brahmins, oblation to the fire, and offering (making) gifts to the teacher, 
respectful attendance on those who possess knowledge (of the scriptures), 
(always has) sex and (practices) meditation in a secluded place (not in front of 
others), and satisfaction within oneself, not engaging in business (to gain) other 
people's wealth, indifference (to worldly matters), freedom from sin, anger, and 
laziness. 

He who possesses these qualities is fit for immortality, and the soul's 
fetters are destroyed, even though they are said to be endless. Therefore, having 
understood that (these are the good moral qualities) of embodied beings who 
observe them and are devoted to the right conduct (ordained by) Siva, one 
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should apply one’s mind to righteousness (dharma). He whose mind (citta) is 
not confused, free of thought constructs and impurity, attains the supreme 
worlds and does not (even) see the hells. He whose intellect is not deluded, does 
no harm to any living being, is free of impurity, and possesses the truth, does 
not (even) see the hells.’*** 


The Eight Netherworlds (patala) 


EEA FATT Q 30 I 
UMHS wem: wu: | 


sahasranavakotsedham ekantaram atha kramát \\ 30 || 
patalastakam ekaikam astame hatakah prabhuh | 


The eight netherworlds (patala) are each nine thousand (leagues) in 
height. There is a space between them of one thousand (leagues). Hataka^* 
is the Lord in (Sauvarna), the eighth one. "^ (30cd-31ab) 


In proximity to (a netherworld that measures) nine thousand (leagues) is 
(an intermediate gap of) one thousand. In this way their extant is established to 
eighty thousand (leagues). ‘The eight lower worlds’ (are,) as is said: 


?* SvT 10/53cd-71ab. This passage concludes: ‘He who, having conquered the senses, 
his mind is in his control. He has, by (virtue of) that victory, conquered the whole triple 
world, along with (all that is) mobile and immobile. He whose intellect is firm (and 
unwavering) in what he has to do for himself and for others, (his stability) is (true) 
learning. Others (who claim to be learned only) quote from books. This, declared in 
brief, is Tantric ethics (nydya). Others, who are not Tantrics, are innumerable.’ 10/71cd- 
74ab 

?* Goodall (2004: 293 n 537) points out that in the early Siddhdntas, Hataka and his 
world is mentioned only in the  Nisvasaguhyasütra (5/17, fl. 55b) the 
Rauravasiitrasamgraha (4/3), the Kirana (8/40) and the Mrgendra (vidyapáda 13/32cd- 
34ab). In the Nisvasaguhya he is called Hathaka. See below, note 8,136. 

?? See SvT 10/95-119. 

%1 fayaratha below in TAv ad 8/35cd-4lab cites Ksemarája's measurements of the 
worlds here in the lower half of the Egg of Brahma (SvTu ad 10/120ab). Ksemaraja says 
that the eight netherworlds (párálas) together measure 80,000 leagues. The SvT itself, at 
least in the printed edition, does not supply their measurements. The TÀ says that each 
pátàla spans 9,000 leagues, and there is a space of 1000 between them. This is exactly 
what the Parakhya says: 

patalasaptakam khyatarh hatakadhisthitarn Subham | 

ekaikam navasahasram sahasrantarasammitam || (5/60) 


‘The seven pátálas, presided over by Hataka, have been taught. Each of them is 
nine thousand (yojanas high), with a gap of a thousand (between them).” 

Presuming Hatake$vara's world is the same size, we arrive at 8 x 9 + 8 = 
80,000. Jayaratha confirms this figure. But while the resulting sense is clear, the reading 
is not. The text reads: sahasrasabdasamnidher ekarn sahasram. It is clearly corrupt. The 
literal meaning makes little or no sense, that is: ‘In proximity to the word ‘thousand’ is 
‘one thousand’. Tentatively, one may try to repair the text to sahasranavasamnidher 
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*]) Abhàsa (Shining), 2) Varatala (Best World), 3) Sarkara (Sugar), 
4) Gabhastimat (Possessing (Many) Rays), 5) Mahatala (Great World), 6) Sutala 
(Beautiful World), 7) Rasátala (Nectar World), and after that one should know 
8) the eighth to be Sauvarna (Golden), that possesses all (one may) desire.’ 


(Hataka is the Lord) ‘in the eighth’, which is called Sauvarna (Golden). 
As is said: 


“Above that is said to be the netherworld (pātāla) (called) Sauvarna 
(Golden). The Supreme Lord (of the hells), the god Hataka, lives there. ^^ 


Although according to the following words (of the scripture), there are 
separate Lords of the World for each one, even so, in accord with the saying that 
"by Hataka purified, all are said to be purified,’ by purifying Hataka Rudra (they 
are all) purified. Thus, this teaching has not been imparted here without 
purpose. (It is said in the Svacchandatantra); 


*O fair-faced lady, the three, Asuras (demons) along with the Nagas 
(serpent deities) and Raksasas (other kinds of demons), are said to be present all 
together, without divis ion, in the lower world. One should know that in the 
same way there are other Lords of the Worlds in the seven netherworlds, who 
are said to be 1) Bala (Strong), 2) Atibala (Very Strong), 3) Balavat (Possessing 
Strength), 4) Balavikrama (Valorous Strength), 5) Subala (Good Strength), 
6) Balabhadra (Auspicious Strength) and 7) Balàdhyaksa (Superintendent of 
Strength). 


eküntarari sahasram ‘in proximity to (a netherworld that measures) nine thousand is an 
intermediate gap of a thousand." 

?? SVT 10/96-97ab. Although the names are not completely the same, Ksemaraja quotes 
the names listed in Pardkhya (5/41). They are: 1) Abhàsa, 2) Parati 3) Nitala, 4) 
Gabhastimat, 5) Mahātāla, 6) Rasatala and 7) Pātāla. Goodall (2004: 289 note 522) 
notes that, as here and in Kirana 8 Varatàla replaces Paratüla. He also notes that 
only Mrgendra (vidydpdda 13/27cd-28ab) shares this list, except it reads Tritala for 
Nitala, The SvT (10/97ab) adds Hatak world as an eighth. Abhinava follows 
suit. But even in the Pardkhya, Hàtaka is referred to as a pátála (in 5/58), although its 
says that there are seven (patülasaptaka) (5/60). 

%3 SVT 10/116. 

?" SvT 10/113-115ab. In the Parākhya each of the pātālas is said to have a Daitya, 
serpent and Rākşas. Their names are listed for each one and they are briefly described 
(5/42-52). In the SvT they are only mentioned as being present there ‘without division’ 
(avibhāgatah) (10/113cd). The pātālas are netherworlds but not hells, rather kinds of 
subterranean paradises, each with their own riches and amusements. They are basically 
seven, as we find in the Purāņas. The ones listed in the Parākhya are briefly described 
one by one in the Parākhya 5/43-52. The layout here is as follows: 


The Eight Netherworlds 
Pātāla Beings Lords 
Abhāsa Asuras, Nāgas, Rākşasas Bala 
Varatāla Asuras, Nāgas, Rākşasas Atibala 
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What is the reason"? for describing this in this way? With this doubt in 
mind, he says: 


Srikantha as Hatakesvara, Guardian of the Netherworlds 


"frere Pap stave god FE: 32 I 
Retirada ska | 


pratilokam niyuktatma srikantho hathato bahüh \\31 I 
siddhirdadatyasdvevam Srimadrauravasasane | 


According to the teaching of the venerable Raurava, Srikantha, who 
has been appointed (as Hathakesvara to reign over) each of the (lower) 
worlds, forcefully (hathatah) (removing obstacles) bestows many 
accomplishments (siddhi). (31cd-32ab) 


The 'accomplishments' (include various forms of union with the 
presiding deity,) beginning with (the accomplishment of) inhabiting his world 
(sálokya). As is said there: 


*He is the Lord Srikant à, who has been appointed to (reign over) each 
of the (lower) worlds." As Hataka, he guards the door to the netherworlds 
(patdla). Having forcefully (hathena) torn asunder the restraints (there) in the 
netherworlds, he bestows on the adepts whose mantras are (well) practiced, 
glorious accomplishments. '?^* 


Sarkara Asuras, Nügas,Raksasas — [ ^ Balavat 
Gabhastimat Asuras, Nagas, Raksa: Balavikrama 

Mahatala Asuras, Nagas, Raksa: Subala 
Sutala Asuras, Nagas, Ráksasas Balabhadra 
Rasatila Asuras, Nagas, Raksasas Baladhyakga 


Sauvarna Asuras, Nagas, Ri s (2) Hatakesvara 


* Read kirh nimittam for kirnimittam. 

4 This is why Srikantha is called Hataka here. Hataka shuts the doors of the 
netherworlds, and by his grace, they are opened forcefully (hathena) to allow the 
dwellers in his netherworld to pass into another world and attain the accomplishments 
(siddhi) that are possible there. A similar didactic etymology (nirvacana) is found in the 
SvT. 

?" Read, as does Abhinava, pratilokarh for pratiloke. 

%8 The verses Jayaratha quotes, out of those to which Abhinavagupta refers here, are not 
found in the incomplete printed text of the Rawravasiitrasamgraha. See note to TAv ad 
6/142 (141cd-142ab). Cf. SvT 10/119cd-120ab: 


hathat pravesayel lokaris tadbhavagatamünasün |I 
tenasau hatakah prokto devadevo mahesvarah | 
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Well then, to whom does he give such accomplishments? With this 
doubt in mind, he says: 


*Hataka, who is said to be MaheSvara, the God of the gods, is thus (named) 
because he enters with great force (hathat) the worlds (born from) the mind of that God 
(Srikantha).” 


Also Kirana 8/42ab: hathad bhinatti yantrani tenáyari hathako matah | 


‘He breaks apart restraints with force (hathat), and so he is considered to be 
hathakah (one who removes with force)." 


HatakeSvara is portrayed in the Svacchandatantra as he is generally in the 
Siddhantas, that is, as the lord of the netherworlds. In those sources, they are 
underground worlds of pleasure and revelry, and his is a golden world where he lives in 
a temple of gold. In the Parakhya, he and his world are described as follows: 


‘It is beautiful, full of mountain peaks (sikharàslista), pale red with silken 
cloths and gems. It is bolted with doors in which are panels of ruby; its walls are upright 
and of excellent gold. Resting upon that is blished a throne of gold which has the 
radiance of rays of glistening gems, (being) beautifully set with jewels of all kinds, (53- 
55) 


This Lord Siva is at all times attended by great beauties (who attend on him) 
out of love for their master and who have the playful gait of great elephants. (57) 

Hajaka is venerated by countless armies. Since this patdla, rich in lovely 
women, shines forcefully (hathat), therefore plainly it is called Hátaka, a space for 
meetings, for sacrifices, full of ponds and Arka shrubs, dense with ... pleasures.” 
(Parakhya 5/58-59) 


In the SvT (10/116-120ab), Hatakesvara and his world is described as follows. 


yadürdhve caiva sauvarnam pátálari parikirtitam | 
tatra vasaty asau devo hatakah paramesvarah M 
purakotisahasrais tu samantat parivaritah | 

siddhai rudraganair divyair bhaginimátrbhir vrtah W 


“Above that is said to be the parala (called) Sauvarna (Golden). There this god 
lives who is the Supreme Lord Hataka, surrounded on all sides by thousands of billions 
of worlds (pura). He is surrounded by Siddhas, hosts of Rudras and divine Mothers, 
who are (his) wives.’ (SvT 10/116-117) 


yoginiyogakanyabhi rudrais caiva sakanyakaih | 
siddhadravyasamair mantrais cintamanirasáyanaih | 
siddhavidyasamrddham vai hatakesasya mandiram | 
hathat pravesayel lokams tadbhavagatamanasan M 
tenàsau hatakah prokto devadevo mahesvarah | 


‘(There are) Yoginis and Yogakanyas (newly born Yoginis who recollect 
Yoga), Rudras and virgins. (He is attended on) by Mantras that are the equal of the 
sacrificial substances of Siddhas, and alchemical potions that are like wish-granting 
gems. HatakeSa’s temple is rich with accomplished Vidyas. He is called Hataka, who is 
said to be the God of the gods, Mahesvara is thus (named) because he enters with great 
force (hathat) the worlds (born from) the mind of that God (Srikantha). (118-120ab) 
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afar à fari ffreracah: q 33 d 
afr aft p crum a a add |d 
WMA TM AAT STAT: p 33 d 
aaaea AT: | 
TYROS: | 3% d 

À FANA faga AATA: 1 


vratino ye vikarmasthā nişiddhācārakāriņah | 32 ll 
diksità api ye luptasamayā na ca kurvate | 
prayascittams tathà tatstha vamacarasya diisakah || 33 |l 
devagnidravyavrttyamsajivinas cottamasthitàh | 
adhahsthagarudadyanyamantrasevaparayanah | 34 || 

te hatakavibhor agre kinkarà vividhatmakah M 


Those who have taken on vows (vratin) but have behaved in a 
manner prohibited (by scripture) and (so) are sinful (vikarmastha), those 
who though initiated have fallen from the rule (samaya) and” have failed 
to perform the rites of expiation (pràyascitta), those who are (adherents and 
yet) detractors (diisaka) of the conduct of the left (vàmàcara),"' those who 
earn a living from the sacrificial offerings (dravya) to the gods and fire, 
those who though adherents of more excellent (doctrines) practice the 
mantras of lower (ones) such as those of Garuda etc. — (all these) in their 
various kinds are servants before the All-pervasive Lord Hataka. (32cd- 
35ab) 


The reason why ‘they are sinful’ is because they behave ‘in a manner 
prohibited by scripture’. Those ‘have fallen from the rule’, because of their 


^? Gnoli considers the citation here from the Anandatantra (which he calls the 
Anandadhika) to start from 35cd. However, the continuity and uniformity of the subject 
matter indicates that it is more likely that the entire passage from 32cd to 41ab is drawn 
from there. Also, cf. TA 8/34a devágnidravya-vrttyaméajivinas — ‘those who earn a 
living from the sacrificial offerings (dravya) to the gods and fire’ and candadravyena 
Jivanti ‘those who earn a living (jrvanti) from sacrificial substances (offered to) fierce 
(deities)'. The latter is drawn from a passage Jayaratha is quoting in TAv ad 8/35cd- 
42ab, that is probably from the Anandatantra, Although the wording does not coincide, 
the idea is the same, and so could be Abhinava’s source. If we compare the account of 
Hatake$vara here with those in the Parakhya and SvT, that are typical of those found in 
the Siddhantas, the difference is striking. There can be no doubt that Abhinava is not 
drawing from the Raurava or any other Siddhanta. In this source, Hatakesvara is the 
lord of a hell especially meant for those who transgress ‘the conduct of the left 
(vamacara)’ of the higher Saiva teacher. Thus, there is little room to doubt that the 
reference is drawn from the Ananda / Anandadhika — a Tantra which sponsors the 
conduct of the left — vamacara. 

* Read na ca for naca. 

*! This is described below in 23/54. 
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contact with sacrificial substances (such as sexual fluids offered to) fierce 
(deities) (candadravya)."? Thus because they ‘have failed to perform the rites 
of expiation', they have fallen from the fruits of (their) initiation. As is said (in 
the Mayasarigraha): 

*If the reciter of mantra who has transgressed the injunctions (of the 
scriptures) fails to perform the rites of expiation, he falls from (any) 
accomplishment (he may have attained). 7? 


‘Those who are adherents’ are those who are established in the 
conduct of the left, and so, (even though) they (practice) that, they are averse to 
it. This is what is being said. (Next follows) a description of their (nature, 
saying that they live on the sacrificial offerings to) *the gods' (and fire) etc. In 
this way, others are (condemned to) live in the hells. As is said (in the 
Mayasarigraha): 


“If one wishes to go to hell along with his sons, (domestic) animals and 
relatives, let him do what is authorized for the gods, cows and Brahmins (but 
not for him).” 


"Those who are adherents of more excellent (doctrines)' are those 
who, in accord with the words (of the scripture), ‘(The scripture of the) Saiva 
(Siddhanta) is superior to the Vedas and the like,’ are established in 


%? fayaratha must be mistaken here by characterizing the possible transgression as the 
‘contact with sacrificial substances (such as sexual fluids offered to) fierce (deities) 
(candadravya). Indeed, the clearly implied sense of this reference from the 
Anandatantra is that it is the omission of such substances and aversion to them and all 
else that the ‘practice of the left’ entails which is condemnable in the case of an initiated 
practitioner who has *taken on the vows' to make use of them. Behaviour in a 
prohibited by scripture' in this case is to deprecate rites and ritual offerings as impure 
and avoiding contact with them. Siva Himself behaves in a manner contrary (vàma) to 
the common worldly course. It is not purity that makes him omnipotent. The goddesses 
are satisfied by raw, bloody meat, not the application of rules of purity (below 
15/605cd-608ab (601cd-604ab)). The rules they have fallen from are those of vamdcdra. 
Some of the rules he should follow according to the Anandatantra and other possible 
consequences of failing to do so are noted below in 16/65-68ab. 
33 Either this or the next verse or both Jayaratha is quoting, is the Mayasamgraha (fl. 
52a). See bibliography for the details of one surviving incomplete palm-leaf manuscript 
of the Mayasarigraha. The text derives its name from Maya, the architect of the 
demons, who instructs sages in what he was taught by Svayambhuva. It deals with rites 
of installation (pratistha). Sanderson has identified quotations from it in several 
Siddhànta works and elsewhere. Ksemaràja quotes it in his commentary on the 
Stavacintàmani (ad verse 87 p. 96) and SvTu ad 8/21 (both of these are on fl. 23a) and 
10/488. Jayaratha quotes it here ad 28/127cd-129ab without attribution (found in fl 52a) 
and twice ad 28/151-156ab, where he identifies it as Maya. For more details see Goodall 
1998 intro. x, note 9. 
75! The entire verse is quoted above in TÀv ad 1/18 and by Ksemarája in the SvTu ad 
11/74c. See note 1,310 to the quotation of this verse above. It says: 

*(The scripture of the) Saiva (Siddhànta) is superior to the Vedas and the like; 
the Left and Right (currents of Tantras are superior to the) Saiva; Kaula is superior to 
the (Tantras of the) Right. There is no (scripture) greater than Kaula.’ 
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(progressively) more elevated teachings. They are of ‘various kinds’, that is, 
differ from one another according to whether they are better (or worse), in 
accord with their particular (good or bad) actions. This is the meaning. That is 
certainly not so"? in their case directly (i.e. in reality all are equal, the difference 
between them is due to the condition of their Karma, which) is like an immature 
fruit (nihsyandaphala)."* As that is so, it would go against the scriptures (sruti) 
(i.e. the Svacchandatantra, that declares): 


‘O lady who is praised by the gods, Brahmins, Ksatriyas, Vai$yas and 
Südras, (once) assigned the post of a teacher, are all said to be Sivas. Those low 
people who see them otherwise, in according to their previous nature (when 
they were not initiated teachers), cook in hell for three years of Sadükhya. 
Again, 


ʻO goddess, by mentioning the previous caste (of an initiate), that 
person is subject to performing a purifying penance.” He cooks in hell for three 
days of Rudra, five days of KeSava, and a fortnight of (Brahma), the 
Grandfather.'?? 


Well then, in this way what happens to them when the consequences of 
their actions (bhoga) come to an end? With this question in mind, he says: 


g warf mami eem Tera 35 d 
adored oat Heg we frd | 
IAN À qp ep aera: 36 d 
a PEETA: | 

Terr Ae aa: Bes TA: I 39 1 


755 Read na tu for natu. 

^* The expression nihyyandaphalavat literally means ‘like a fruit does ooze’. 

^" SvT 4/Al3cd-4l5ab. Ksemarája explains: adhamatvam grhitadtksanam api 
gurudvesena-vilayasaktyaghratatvat. ‘The low status those who have taken initiation 
may have is (not because of their caste, rather it is) because they are affected by the 
destructive power of (their) aversion to the teacher.’ Ksemaraja refers us to chapter 13 
for information of the duration of a year in the principle of Sadakhya. It refers to the 
measure of time of the worlds in this metaphysical principle, which is otherwise called 
Suddha Vidya — Pure Knowledge. 

755 When a person takes a Saiva initiation, as an initiate he is divested of his caste status 
prior to initiation, at least in the eyes of his fellow initiates. This is particularly the case 
when they participate together in a ritual, for the duration of which they are all equal. 
After the ritual is over and they return to their daily lives, they each resume their caste 
status in relation to other members of society. If an initiate refers to his own caste or that 
of another, it is considered to be a great sin. This ethic is quite different from the one 
Brahmins observe, according to which their status as Brahmins determines the manner 
in which they interact with others and rigorously excludes those who are not Brahmins 
from participating in common ritual activity and commensality. 

?9 SvT 4/544cd-545. 
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Teed Taare | 
RRR ARAJET: I 3 d 
maA quf eaa: FATT | 
Faris g ert qépempm: I 39 I 
SIT WGA AT ESSO | 

Shel waa AAMT |o d 
Wares seu fanaa: 
fran g Weep RÅTTA ovo 
WHIM: Qi up ay: pef GT: | 


te tu tatrüpi devesam bhaktyà cet paryupasate l| 35 || 
tadisatattve liyante kramac ca parame sive | 

anyathà ye tu vartante tadbhoganiratatmakah | 36 || 
te kalavahnisamtapadinakrandaparayanah | 
gunatattve niliyante tatah srstimukhe punah W 37 ll 
patyante matrbhir ghorayatanaughapurassaram | 
adhamadhamadehesu nijakarmanuriipatah | 38 || 
mānuşānteşu tatrapi kecin mantravidah kramat | 
mucyante ‘nye tu badhyante pürvakrtyanusaratah | 39 || 
ity esa ganavrttanto nàmnà hulahulàdinà | 

prokto bhagavatà $rimadánandàdhikasasane V 40 Il 
patalordhve sahasràni virisatir bhükatühakah | 
siddhdtantre tu patalaprsthe yaksisamavrtam || 41 || 
bhadrakalyah puram yatra tabhih kridanti sadhakah | 


However, those who even there worship (Hataka), the Lord of the 
gods, with devotion merge into the Iga principle (tattva), and (from there) 
progressively into Supreme Siva. Those who, deeply engaged in that 
experience (of the consequence of their actions) (bhoga), behave otherwise, 
crying pitifully due to the heat of the Fire of Time, merge into the principle 
of the constituent qualities (guna) (of Nature). Then, in accord with their 
actions, at the beginning of creation (srstimukhe) they are thrown down 
again from there by the Mothers, into bodies of increasingly lower orders, 
heralded by torrents of horrible torments (ghorayatana). Ultimately, they 
are (reborn as) human beings. There also (in that human condition), some 
of those who know mantra are gradually liberated, while others are bound 
in accord with (their) past actions. The story of this host (of souls) has been 
narrated™ by the Blessed One called Hulahula etc." in the venerable 
Anandadhikasasana,” (where it says that) above the netherworlds is the 


?? Read prokto for proktarn. 

*"! See below, 28/391-393. 

?* ‘Anandadhika’ has been understood to be the name of a Tantra. If so, are we to take 
the Anandadhika to be a separate text supplementing the Anandatantra Abhinava quotes 
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shell (of the Egg of Brahma, where) the earth (is located) (bhükafahaka). (It 
extends) for twenty thousand leagues. (35cd-41ab) 

However, according to the Siddhatantra, above the netherworlds, 
surrounded by (a retinue of) Yaksis, is the abode of Bhadrakali, where 
adepts (sadhaka) sport with them. (41cd-42ab) 


The ‘Lord of the gods’ is (in this case) Hataka. ‘It is otherwise’, 
because (they are) averse to that worship. The ‘Mothers’ are the energies Apara 
and the others. As is said (in the Málinivijayottara): 


‘The Extremely Terrible (Ghoratará powers) are said to be the lower 
(apará) ones: embracing the individual souls (rudranu) attached to sense 
objects, they cast them down to ever lower levels.” 


‘There also’, in the human condition, ‘others’ who are devoid of 
that, that is, do not know mantra, experience (themselves as belonging to) this 
or that caste (jāti), in accord with their particular actions (karman) (in past 
lives). This is the meaning. Nor do we say this out of our own imagination. So 
he says that (this) ‘has been narrated’ etc. As is said there (in the 
Anandatantra), beginning with: 


"The Matangas and Hulahulas and other Herukas, whose form is 
divine, Kapalikas, Kankalas, and the beautiful Mahocchusmas. 


So too: 


‘In this way, those initiated into Saivism are without number, who by 
the impulse of Mahàcandesvara, have fallen (vilupta) because of (the incorrect 
use of) sacrificial substances (such as sexual fluids offered to) fierce (deities) 
(candadravya). "* Those who earn a living (jivanti) from (these) sacrificial 
substances are said to be demons (brahmaráksas)." 


Again: 


several times? Certainly, the name is a very odd one. It makes more sense to understand 
‘anandadhikasasana’ to be a euphemistic play on words describing the Anandatantra. 
The Tantra is called ‘Ananda’ — ‘bliss’. It is a Tantra of the left, of which the rites and 
practices focus on developing an experience of spiritual joy — Ananda — by worshipping 
Kaula deities with offerings like meat and wine and the products of sexual union, that 
generate bliss and are born of it. Thus, the teaching — fasana - of this, the 
Anandatantra, is an increase — adhika — of bliss — dnanda. 

%3 MV 3/31, also quoted above in TÀv ad 3/103cd-104ab, ad 4/23cd-24ab (just 3/31ab; 
see note there), and below, ad 13/279cd-280ab. 

264 Add anye. 

%5 Read heruka for hetuka. 

2° One could translate candadravya more literally as ‘gruesome substance’, which may 
well be human flesh. If so, it appears that the followers of Mahacanda were commanded 
to follow various antinomian practices. See above, note 8,137 and 140. 


96 CHAPTER EIGHT 


"The kings of the ghosts in the netherworlds (patala), arrogant due to 
their strength, enjoy various delights, although they too live in the netherworld.’ 


‘The shell (of the Egg of Brahma where) the earth (is located) 
(bhükatühaka)' is the place where human beings reside (and are sustained). In 
this way, up to this much, is half the Egg of Brahma,” 1) its shell (extends) for 
ten million, 2) the world of the Fire of Time, ten million, 3) its flaming fire for a 
hundred million, 4) (its) smoke, fifty (million), 5) the hells, three hundred and 
twenty (million), 6) the world of Kiismanda, nine million and nine hundred 
thousand, 7) the eight netherworlds (patala), eighty thousand, 8) the shell (of 
the Egg of Brahma where) the earth (is located), twenty (thousand)) — thus 
(making) in this way five hundred millions.”* 

Here (in these verses), he presents the description (of the world here) 
given in the venerable Siddhayogesvarimata, (saying) ‘according to the 
Siddhatantra’, etc. As is said there: 

‘Above the netherworlds is the blessed (bhadra) and auspicious house 
of Bhadrakali, who is said to be the leader of all the Yaksinis. There are sixty- 
four thousand worlds of the Yaksinis. There are a thousand million virgins 
(kanya) in each of the worlds there. The adepts, who are very powerful," play 


? Read brahmandasyardham for brahmandasyardha. This line is literally quoted from 
SvTu ad 10/120ab. 

?* This passage in which the measurements are listed is practically reproduced from 
SvTu ad 10/120ab. These measurements agree with those presented by Abhinava. ‘1) Its 
shell (extends) for ten million (ad 8/20cd-22ab), 2)the world of the Fire of Time 
(8/22cd), ten million, 3) its flames for a hundred million (8/24c), 4) smoke, fifty 
(million) (8/24d), 5) the hells, three hundred and twenty (million) (8/26cd-27), 6) the 
world of Küsmánda, nine million and nine hundred thousand (8/28ab), 7) the eight 
netherworlds (pátála), eighty thousand (8/30cd-31ab), 8) ((the shell (of the Egg of 
Brahma where) the earth (is located), twenty (thousand)) — thus (making) in this way 
five hundred million." 

Ksemaràja calculates that there are 500 million, less twenty thousand, up to the 
end of the netherworlds. SvT 10/120cd-121ab makes up the difference, as does 
Abhinava, with the shell of the Egg of Brahma, where the earth is located (bhaükatahaka) 
and people live, that extends for twenty thousand leagues. The problem is that although 
all the figures agree with what has been stated, they add up to 500 million and 90 
thousand, not 500 million. Thus: the shell 10 million + Kalagni 10 million + flames 100 
million + smoke 50 million + the hells 320 million + Küsmánda 9 million and 90 
thousand + patalas 80 thousand + 20 thousand = 500 millions 90 thousand. 


Layers Measurements 
Shell of the Egg 10 million 
Kalagni 10 million 
Flames 100 million 
Smoke 50 million 
35 Hells 320 million 
Küsmanda's world | 9 million 9 hundred thousand 
8 Netherworlds 80,000 
Shell of the Earth 20, 000 


?? Read with MSs Ch, Ñ: mahabalah for malabalah. 
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with them there, having known the ritual procedure (kalpa) concerning the 
Yaksinis in the Siddhayogesvarimata.’*” 

‘Again, for a hundred thousand (leagues) above that, there is darkness 
which is very hard to bear. The land (there) is like a heated coal, shining with 
heated stones. 

There is nothing at all above it for one million four hundred thousand 
(leagues); then again (comes) the abode of the serpent gods, that in the same 
way gives rise to endless fear and is surrounded by one hundred thousand times 
thousands of black snakes. 

The great fettered soul who inflicts violence on his mother, father, and 
teacher, kills foetuses and children, comes here in (the body of) a deformed 
woman and remains in the netherworld, according to the degree in which 
(vávar) he has disgraced the Path of Mantra." 


The Upper Half of the Egg 


Having described in this way one half of the Egg of Brahmi, up to the 
end of the shell (of the Egg where the) Earth (is located), he (now) describes 
what is above that also and the worlds (there). 


TART TET: YT ane: d 8? I 
Tat aera TeHenfez UT | 


tatas tamastaptabhümis tatah siinyam tato ‘hayah \\ 42 W 


1) After that (above it) is (a zone of) darkness where the ground is 
heated (like burning coal). 2) Then comes (a waste land) devoid (of any 
living being). 3) Then (finally comes the abode of the) snakes. These (three 
zones) are places of torment, (where) those who speak ill of (their) teacher, 
the Mantras and the like (go)."' (42cd-43ab) 


Mount Meru and the Surrounding Lands and Mountains 
oat feat Hes Geen u AEN G v3 oi 
meae aa: d 
ARAA tH: dmm: YY I 


tato bhürmadhyato meruh sahasrani saşodaśa W 43 II 


7? Abhinava refers to the SYM four times in this chapter in relation to the structure of 
the world orders, supported by Jayaratha, who quotes directly from it at 8/36cd-40ab, 
8/41cd-43ab, 8/115-117, and 8/184-185. However, this topic is not treated at all in the 
edition of the short recension of the SYM. 

%7! This is a continuation of the reference from the SYM begun in the previous verse 
(41cd-42ab). 
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magnas tanmülavistáras taddvayenordhvavistrtih | 
sahasrabdhivasiicchrayo haimah sarvamaralayah M 44 ll 


Then, in the middle of the earth,”? to a height of eighty-four 
thousand (leagues), rises mount Meru, the root of which is merged into it to 
the extent of sixteen thousand (leagues). The width at its base is sixteen 
thousand (leagues), and its upper extent (to the summit) is double that. 
Made of gold, it is the abode of all the immortals.”” (43cd-44) 


(The height of Meru is measured in) ‘thousands’ of leagues. (Meru is) 
‘merged into it’, that is, into the shell (of the Egg that sustains) the earth. The 
words ‘of which’, of the phrase ‘the root of which’, refer to the sixteen 
thousand (leagues of its extent). ‘Double that’ is thirty-two thousand (leagues). 
Its height is eighty-four thousand (leagues). That is said (in the following 
passage in the Svacchandatantra), beginning with: 


‘In the middle of it is the great golden (mount) Meru . . .’ (and ending 
with) ‘it is eighty-four thousand leagues high, and in its lower part it is stuck 
(into the earth) for sixteen thousand (leagues). The extent of the summit is twice 
that of the extent of the root, which is these (sixteen thousand leagues). 


*? Read with MS C bhiirmadhyato for bhümyürdhvato. 
?* Cf. jambiidvipam ksiter nabhis tadvrttam laksayojanam M 
tasya madhye sthitah Sailarajarajo hiranmayah Ml 
majjyotir meruh suranisevitah | 
sahasrani ksitau visto mahitalat || 
tadvad evonnato laksam müle sodasa vistrtah | 

"Jambüdvipa is the navel of the earth. It is round and extends for 100,000 
leagues. (Meru,) the king of mountains, that is made of gold, is in the middle of it. 
Obscuring the light of the sun, it is attended by the gods. It extends 16,000 leagues into 
the earth from its surface. It is of the same height, and in the root it extends for 16 
(thousand leagues).' Mrgendra (Vidyapada) 13/40cd-43ab. 


sodasaiva sahasrani ürdhvabháge praropitah | 


müle vistáras tadürdhva dvigunas tu sah | (SvT 10/123cd-124ab) 
rtir devi merur devasrayo ‘drirat | 


(Commentary): *Meru is 16,000 leagues deep in the ground, beginning from 
the surface of the earth. Above it rises to a height of 84,000 leagues, and it extends for 
16,000 in width at the root. Above (its peak) is the form of a plate, and it is double more 
(the size it is below). It is said in the venerable Svatantra (i.e. Svacchandatantra): ‘It 
rises in its upper part to 16,000. Such is (the size of) its root. Then above that it is 
double (the size), its form that of a plate. O goddess, Meru is the king of mountains and 
the abode of the gods." (SvT 10/123cd-124ab) 
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Well then, if such is its size, how then is its form? With this doubt in 
mind, he says: 


TAA: TST: d 


madhyordhvadhah samudvrttaSaravacaturasrakah | 


In its middle, above and below, (there is a place that is) octagonal, 
and (one) above that is round (samudvrtta) and square (respectively). Its 
peak (is concave) like a plate (Sarava).5 (45ab) 


‘(There is a place that is) octagonal and (one) above that is round 
(samudvrtta) . First comes a well (formed) (samyak) octagon. ‘Above’ that (is 
one that is) round. Thus, below, in the part (presided over by) Brahma, it is 
square, in the middle in the part (presided over by) Visnu, it is octagonal, and 
above, in the part (presided over by) Rudra, it is round. On the summit, (the 
place) has the form (of) a (concave) plate. This is the meaning. 

Surely, according to (the scriptural dictums which say that) ‘the 
unmanifest (Liga) is secondarily characterized (by the manifest one), which is 
square, octagonal and round’, and ‘and its umbrella? (is shaped like) the 


Mount Meru 


Part | Measurement 


in yojanas 
Height 84,000 
Root 16,000 
Width 16,000 


Summit 32,000 


Part Shape Deity | 
| Upper. Round Rudra 
Middle | Octagonal | Visnu 
Lower | Square | Brahma 


7^ SvT 10/122a, 123-124ab. esa ca Sripardyam karniküküramastaka ity uktah. “It is said 
in the venerable Para that ‘the top is the shape of a calyx of a lotus." (Parakhya 5/66b). 
The whole verse confirms these measurements: ‘In the middle is the golden mountain of 
Meru, whose top is the shape of a calyx of a lotus. It penetrates the circle of the earth to 
a depth of sixteen [yojanas]. Above (the surface of the earth) it is eighty-four thousand 
high.’ (ibid. 5/66-67ab). Goodall (2004: 295 note 550) notes ‘the numbers eighty-four 
thousand and sixteen thousand for these measurements (making up a total of one lakh) 
are widely shared, not only by other Siddhantas [see e.g. Rauravasiitrasamgraha 4/5cd, 
Kirana 8/48cd-49ab Matangavidyapada 23/64 and Sarvajfdanottara adhvaprakarana 20 
(IFP MS T. No. 334 p. 58)], but also by Puranas.” 

75 The Kirana (8/48ab), amongst other Siddhantas, also describes the shape of the peak 
of Meru, although the Parakhya does not. See note 8,161. 

27° Read with MS Ch, tacchatrar for tacchratrarn. 
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testicles of a dog (kukutanda)’, (the shape of Meru) seems to be that of the 
Supreme Lord's Linga.’” How is that? With this doubt in mind, he says: 


The Cities Surrounding Meru 


thet a fee sei aren RIS gov o 
"wd eat fot fe oma afar wap | 

"Ep Ter AAR PTA ve I 
Aaa vir eNA u mq: 

aara TEAM HANAN d ve d 
apaesgcar TN q NND | 
armas yie afar TA wood 
IR: AEAT ARTS | 

Wee waferart: gÅ at WAT g ve od 
fap fara wares Eod 

"reb ume at g vf ward Pera: p 4o od 
AIT ARE CEPTS d 
goga -afaa wt quur FETU d$ di 
waite Rarer WT | 

aot spaces ware efor ATT 42 1 
SRO TRINA: ATT d 
anad tear afar frat: FA: 43 
domat et ARERR d 
"erp. xg: WPAN: TA: TA Y gd 
"ph HERI TD Tear SD d 

"efr ever qur wf eR 44 od 
A A Ra rat: mun d 
bhairaviyam ca tal lingam dharani casya pithikà \\ 45 Il 
sarve devà nilinà hi tatra tatpüjitam sada | 

madhye merusabhà dhatus tadisadisi ketanam || 46 || 
Jyotiskasikharam Sambhoh Srikanthamsas ca sa prabhuh | 


avaruhya sahasráni manovatyàs caturdasa \\ 47 \\ 
cakravatas caturdikko meror atra tu lokapah | 


7" Lingas are divided into three parts (bhaga), governed by Brahma, Visnu and Rudra, 
B 
respectively. 
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amaravatikendrasya piirvasyam daksinena tam | 48 Il 
apsarah siddhasādhyās tam uttarena vinayakah | 

tejovati svadisy agneh puri tàm pascimena tu || 49 || 
visvedevà visvakarmà kramát tadanugás ca ye | 

yamyam sarnyamani tam tu pascimena kramat sthitah \\ 50 Il 
matrnanda svasarikhyátà rudras tatsadhakàs tatha | 
krsnángarà nir-rtis ca tam pürvena pisacakah W 51 Il 
raksamsi siddhagandharvas tüttarenottarena tam | 

varunt Suddhavatyakhya bhütaugho daksinena tam | 52 ll 
uttarenottarenainam vasuvidyadharah kramat | 
vayorgandhavati tasya daksine kinnarah punah V 53 || 
vindsarasvati devi náradastumburustathà | 
mahodayendorguhyah syuh pascime 'syah punah punah | 54 Il 
kuberah karmadevasca tathà tatsádhakà api | 

yasasvint mahesasya tasyah pascimato harih \\ 55 WM 

daksine daksine brahmásvinau dhanvantarih kramāt | 


And that (Mount Meru) is a Bhairava Linga,"* and its base 
(pithika) is the earth. All the gods reside there, and it is worshipped 
constantly. ?"(On top of it,) 1) in the centre, is the Benefactor’s assembly of 
Meru (called Manovati). 2) To the northeast of that is Crystal Peak 
Gyotiskasikhara),"" the abode of Lord Srikantha, who is an aspect (ariéa) of 
Siva. Descending fourteen thousand leagues below (the assembly of) 
Manovati, all around Meru,” there is a circular terrace (cakravata).” The 
guardians of the quarters (reside) here." (45cd-48ab) 


?* Ksemaraja quotes this line in SvTu ad 10/24ab. Concerning the three types of Linga, 
see above, 5/113 ff. Concerning the Bhairava Liga, see Dyczkowski 2009 1,191. 
According to the KM, the goddess Kubjika resides in a Bhairava Liga. There are 
several Bhairava Lingas in the Kathmandu Valley that Kaulas worship. 

7? Abhinava presents here the arrangement of the Meru we commonly find in the 
Siddhantas. Goodall (2004: 296 note 551) explains that ‘the Matanga (vidyapada 23/56- 
63) tells us that the Sabha [assembly] of Brahma (widely known as Manovati) is at the 
top in the centre, that Hara (the speaker teaching the sage Matanga, in the Svacchanda it 
is Tryambaka) resides on the Jyotiska peak situated in the northeast corner, and that 
below the top is the ring (cakraváfa) of the eight citadels of the Lokapalas. This 
arrangement is shared in the Sarvaj&üanottara (adhvaprakarana 32-42ab, IFP MS T. No 
334, pp. 59-60), the Svacchanda (10/124 ff.) and the Mrgendra (vidyapada 13/45-62).’ 
%0 According to Ksemaraja (commenting on SvT 10/127ab), ‘jyotiska’ (lit. ‘heavenly 
body’) means ‘sphdtika (‘crystal’). 

*! Read meror for merur. 

?? Verses, 46cd to 56ab are a summary of SvT 10/124-165. 

33 Located in the four major and intermediate directions, the guardians of the quarters 
surrounding Meru each has his own city. Around each of these eight cities there are 
various numbers of other cities in which the inhabitants of Mount Meru reside. This 
basic layout is found in most of the major early Siddhantas, with the expected variants. 
Abhinava, as usual, follows the Svacchandatantra. He presents the locations of the 
Cities with respect to one another and carefully lists the inhabitants as found there, 
following his source meticulously, but for the sake of brevity he does not go into any 
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1) To the east lies Amaravatika, Indra’s city; to the south of that 
are those of the Apsaras, Siddhas and Sadhyas. To the north of that is that 
of the Vinayakas. 

2) To the southeast is Tejovati, the city of Agni. To the west of that, 
in due order, are the cities in which the Vi$vadevas, Visvakarma and those 
who follow them reside. 

3) In the south (is the city of Yama called) Samyamani, to the west 
of which are (the cities) of Matrnanda (Delight of the Mothers), the Rudras, 
according to their own number (i.e. eleven), and those who are his adepts 
(sadhaka) (who attend on him). 

4) In the southwest is Krsnangara (Black Burning Coal), to the east 
of which is that of the Pisacas. Then, in due order, (moving clockwise) 
towards the north, (are the cities) of the Raksüsas, Siddhas and 
Gandharvas. 

5) The city of Varuna in the west, is called Suddhavati, to the south 
of which is that of the ghosts (bhüta). (48cd-52) 

Then, in due order, going (moving clockwise in a circle towards the) 
north, is firstly (the city) of the Vasus and then Vidyadharas. 

6) To the northwest is Vayu’s city, Gandhavati,™ again to the south 
of which (are the cities of) the Kinnaras, the goddess Vinasarasvati, Narada 
and Tumburu. 

7) To the north (is the city of Soma), Mahodaya, to the west of 
which are, in due order, (the cities) of the Guhyakas, Kubera, the 
Karmadevas, and those who are his adepts (who attend on him). 

8) (To the northeast is the city of) Maheśa, Yasasvini, to the west 
of which is the city of Visnu, and, in due order, (moving clockwise) towards 
the south, that of Brahma, the A$vins and Dhanvantari. (53-56ab) 


The two words ‘and’ (in the first sentence) denote a reason (i.e., the 
form of Meru is explained because it is a Linga). ‘It is worshipped’, that is to 
say, in the three worlds. (It is) said (concerning) that, beginning with: ‘Meru is 
in the form of a Linga ... Below is square and is Brahma . . . in the middle is 
the octagon which is Visnu', (and st 


‘Rudra is above and (his) form is a circle all around. Meru arises as a 
Linga and the earth is its base. It is the abode of all the gods, and so it has 
become a Lifga. All the universe, mobile and immobile, beginning with 
Brahmi, is merged (Jina) into it.’ 

‘In this way, the Linga that is worshipped in the three worlds has been 
explained to you.’ 


other details, even omitting the names of the cities around the major ones. Jayaratha 
rightly makes up for this by citing the original passage to supply the missing details. 

?" According to SvT 10/135ab, the name of this city is Gandhavaha. There we read: 
vdyavyam tu puri vayornamna gandhavaha priye. *O beloved, the city of the wind in the 
direction of the wind (i. e. the northwest), goes by the name of Gandhavaha.’ 

?5 SVT 10/135cd calls this city Yasovati. 
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‘The beautiful Meru is inlaid with gold, and its peak is (concave like a) 
plate.” 


‘The Benefactor’ is Brahma. As is said (in a passage in the 
Svacchandatantra), beginning with: 


‘Above it is the divine assembly, Manovati by name. (It measures 
fourteen thousand leagues, rich with the beauty of all the jewels, and possesses 
thousands of women). (There) the Brahmins, great souls, possess the qualities of 
all (forms of) worldly (enjoyment and) benefit.’*° 


The word ‘that’ in the phrase ‘to the northeast of that’ refers to the 
assembly (called Manovati). Here (in this case), although (Meru) has three 
peaks, even so (only) this one is mentioned, because it is the main one. As is 
said in the Kirana: 


‘(Meru) has three peaks, made of silver, gold and jewels. The one made 
of jewels is said to be (the peak of) Tryambaka (Triple Mother), the silver one is 
for Trivikrama (Three Strides), and the golden one that of Kanakanda (Golden 
Egg). 


"The guardians of the quarters' (reside here with their attendants) in 
great number. ‘To the south of that’ (means) to the south of that 
(Amarávatika), and so to the south of that is the city of the Apsaras, to the south 
of which is the city of the Siddhas and so forth, in (this) order. The cities called 
Kamavati (etc.) are indicated by (referring to them as those of the) of the 
Apsaras etc. One should understand the same in the following instances also.” 
Here (in this case), in accord with the rule that *by (the use of) the plural one 
arrives at the sense of ‘etc.’’, (the city) of the Adityas (Suns) are also included 
(by implication). Thus (one should understand that) in this intervening gap there 
are four cities (not three); otherwise, there would not be twenty-six (cities, as 


?* SVT 10/124cd, 126ab. 10/125 has been inserted in brackets. 

%7 The first line is found in Vivanti's edition as KiT vidyapáda 8/49cd. There are no 
variants. However, the following line and a half are substantially different. Thus, instead 
of reading ratnajam — tryambakasyoktam | rájatam tu trivikrame || sauvarnar 
kanakandasya. | it reads: Krsmasya ráüjatam  Srhgam | sauvarnari 
brahmano matam | ratnajam sarnkararh sthünan 

‘The silver peak is that of Krsna. The golden one is considered to be that of 
Brahma. The one made of jewels is Sankara' s place." 

Ksemaraja (SvTu ad 10/130) notes that in some places Meru is said to have 

three peaks, which is not as we find in Svacchanda. Along with this example from the 
Kirana, he cites the Candragarbha as saying that they are the abodes of Brahma, Visnu 
and Siva. 
?5 Abhinava omits the names of the cities associated with those of the directions, 
referring instead to just their inhabitants. Jayaratha is saying that the omission is not 
important, because the cities are indicated just by referring to them. The names of the 
cities are given in the passage of the Svacchandatantra, from which Abhinava is 
drawing this account, that Jayaratha goes on to quote in full. 
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indicated in the following verse). (To the south of) ‘that’ (means to the south 
of) Amaravati (Immortal Lady). Thus, the Vinayakas are to the north of it. 
(Agni's) ‘own direction’ is the southeast corner. One should connect (the 
directions with the cities mentioned) here subsequently also (in an analogous 
way). """To the west of that’ (means) to the west of that (city of Agni), there 
are two cities. One should connect (the phrase) ‘those who follow them’ here 
(in an analogous way, to the followers of the beings mentioned) subsequently 
also. And that (connection should be made) with the city called Sarnyamani, 
which is mentioned next. In this way the meaning is established. 

All these cities face east, and so the divisions into east and west etc. are 
within that (quarter). ‘Matrnanda’ (Delight of the Mothers) is the name of a 
city. ‘According to their own number’ (means) eleven. ‘Those who are his 
adepts' are the attendants of Yama. The word 'rudra' (should be added) where 
required (kakaksivat), (Then) ‘in due order’ after Matrnanda comes the city of 
the Rudras, who are Yama’s attendants, and after that (the city) of the eleven 
(Rudras). The ‘Raksasas’ are (those) called 'Nistrim$a' (*Mercilessly Cruel’). 
‘To the south of’ (Gandhavati), that is, to the north of Suddhavati. ‘Again 
means further ahead (in front). The meaning (of the name of the goddess) 
*Vinasarasvatr she who possesses the Veda of music (gandharvaveda).” 
‘Those who are his adepts’ are Kubera’s attendants, the Yaksas. ‘To the 
south’, that is to say, (to the south of) Amaravati. ‘(Moving clockwise) 
towards the south’. One should understand that by the dual number, the two 
A$vins and Dhanvantari (together reside in) just one city. 

He concludes that (description saying): 


tha arasa JEN: PISS dou di 
STOTT: q4: Wes: Ga: | 


bhairave ‘cakravate ‘sminn evam mukh 
antarálagatàs tv anyüh punah sadvin 


ah puro ‘stadhd || 56 Il 
smrtah | 


(Thus,) the main cities on Meru’s circular terrace are eight, while 
the others (around and) between them are said to be twenty-six. (56cd- 
57ab) 


2 Abhinava refers to just three cities to the south of Amaravati, namely those of the 
Apsaras, Siddhas and Sadhyas. He has omitted Amsumati, the city of the Adityas 
(Suns), that is found in the account of the Svacchandatantra that Jayaratha confirms is 
correct, If it were not, the cities there would be twenty-seven, not twenty-six as stated. 
2 Emend: tām pascimena iti tasyah pascime | tadanugà iti uttaratrapi yojyam | etac ca 
puridvayam vaksyamanayah sarhyamanyabhidhayah puryah purastàt ity arthasiddham | 
to: tām pascimena iti tasyah pascime puridvayam | tadanugà iti uttaratrapi yojyam | 
etac ca vaksyamanayah saryamanyabhidhayah puryah purastat ity arthasiddham | 

? Read punah for ‘pura’ as in the 53d. 

?? The text of this Veda has not been recoed. If it ever existed, it was the earliest treatise 
on music in India. It is considered to be an appendix of the Sama Veda, and is attributed 
to Bharata. 
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(Those are) ‘the main’ (cities), because they are associated with the 
guardians of the directions. The ‘others’ are secondary (cities). That is said (in 
the Svacchandatantra, where we read): 


‘Fourteen thousand leagues below Brahma’s assembly is the circular 
terrace (that encircles Meru) all around. This is said to be the group of eight 
heavens. The guardians of the direction reside there. 


The Cities of the Eight Quarters 


1) In the east is said to be Indra’s city, which is called Amaràvati."? 2) 
Again, Tejovati (Powerful) is in the southeast, and is said to be (the city of) fire. 
3) In the south is the city of Yama, which is called Sarnyamani. 4) Krsnangara is 
in the southwest and is said to be (the city of) the Lord of the Ral . 5) The 
city of Jali$a (Lord of Water) is to the west and is said to be Suddhavati (Pure 
One). 6) O beloved, in the northwest is the city of the Wind, which is called 
Gandhavahà (Transporter of Smell). 7) To the north also is Soma's city called 
Mahodaya (the Great Arising). 8) In the northeast is the city of ISaraja, called 
Yasovati (Famed One). 


The Twenty-six Cities of the Eight Quarters 


O goddess, listen (now to the names of) twenty-six cities in between 
them. 

1) (East: Indra’s city, Amaràvati). a) Kamavati (Passionate One), the 
city of the Apsaras, is to the south of Amaravati (Immortal One). b) Sauvarni^* 
(Golden), which (is the city) of the assembly of Siddhas, is to the south of that. 
c) To the south of that (again) is another auspicious city adorned with rubies, 
which is that of the Adityas (the Suns),”* called auspicious Arnsumati 
(Possessing (Beautiful) Rays). d) (The city) of the Sadhyas, called Kusumavati 
(Flowery One), shines divine. 

2) (Southeast: Fire, Tejovati). On the southern side (of the city of) Fire 
is a) Revati, (the city) of All the (Gods). b) To the west of that, O goddess, is 
Divyà, (the city) of Vi$vakarman. 

3) (South: Sathyamani) To the west (of the city) of Dharmarája (i.e. 
Yama) is a) the city known as Matrnanda (Delight of the Mothers). The Mothers 


%3 There are a large number of words for ‘town’ or ‘city’ in all three genders. Note that 
here the names of all these towns are feminine (agreeing with the feminine ‘nagar? — 
‘town’), Like ancient Athens, towns and cities in India were commonly thought to 
linked to a goddess who bore the same name as the town, or, to be more correct, is 
named after the goddess. A famous example is Rama’s town of Ayodhya, who appears 
before him as the goddess of that name. 

Text reads sauvarnitn (MSs Ch and Ñ: sauvali). I have chosen the reading in the SvT 
10/137c. 

?* Abhinava, who is usually remarkably accurate, refers to a city of Vinayakas here, not 
the Suns. However, the last entry in this passage does refer to the city of Vinàyakas to 
the north of Amaravati. Thus, it appears that this verse has been shifted somehow here 
from where it belongs. See below, note 8,194. 
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play there, inebriated by drinking spirituous liquor (madhu). b) Rohità, the 
golden (city) (kaficani) of the Rudras, is to the west of it. The Rudras, who bear 
lances and are Yama’s servants, (reside) there. c) One should know that to the 
west of that” is the city of the eleven Rudras, called Gunavati (Possessing 
Good Qualities), its archways and walls are made of adamantine (vajra). 

4) (Southwest: Krsnangara city of the Lord of Raksasas). a) To the east 
of the (city of the of the) southwest is the city called Pingala (Tawny One). O 
mistress of the gods, Pisacas live there whose names are in accord with their 
actions." b) Near to the north of (the city in the) southwest is a city know as?” 
Krsnavati. The Ràksasas called Nistriméa (Mercilessly Cruel) reside there 
permanently. c) Again, to the north of that also there is a golden (aimi) city 
(called) Sukhavati (Blissful One). Mitra (the Siddha) lives there accompanied 
by many servants. d) Again, to the north of that is a golden (city) famous by the 
name Gandharvi. The Gandharvas (Celestial Musicians) live there, accompanied 
by divine young women.’*” 


Again: 


*5) (West: Suddhavati). a) To the south of Varuna is (the city) of ghosts 
(called) Siddhasenà (Army of Accomplished Ones). b) To the north of Varuna is 
(the city of) the Va: alled Hema (Gold). c) O goddess, to the north of that is 
the city called Siddhavati (Accomplished One), which is famed as the city of all 
the Vidyadharas (Knowledge Holders). 

6) (Northwest: Gandhavaha). a) O goddess, to the south of the Wind 
(i.e. the northwest) is located the city called Siddha (Accomplished). Kinnaras 
live there with their cities (shining brilliantly) like the golden sun. b) To the east 
of the Wind is the golden (city) Gandharvi, which, resounding with divine 
music (gandharva), is that of Citraratha, the main king of the Gandharvas. The 
goddess (Sarasvati) herself (is there) directly visible (and present), adorned with 
the seven notes, wearing the three scales (gráma), adorned with the ragas (jati) 
as (her) waistband, her body beautiful with runs (tāna) and the rise and fall of 
musical sounds (miirchana), (she is the veritable) arising of the art of many 
(kinds of) rhythms (ala),""' and endowed with (the figures of speech), 
description (/aksana) and suggestion (vyafijana), is swathed in the middle note 
(madhyama).*” Sung by the Gandharvas there, she is the goddess Sarasvati. c) 
To the east (of that city) is that of Tumburu and Narada, (called) Citra. 


?* Read as in the edition of the SvT and MSs Ch and Ñ, tasyah for tasya. 
% Read with MS Ch and Ñ and SvT, svakarmasarhjñā for sukarmasamjaa. Ksemaràja's 
comments confirm this reading: svena karmand pisitaSanena nimittena samjhid yesam. 
"Their names are due to their action, which is to eat meat (etc.)'. 

?* Read with MS Ch and Ñ and SvT, smrtà for subha. 

2 SVT 10/131-147ab. 

0 SvT reads smrtà for sthita. 

*! Read with the SVT, nānātāla- for nānātāna-. 

* This is the fourth note of the scale. According to Ksemaraja, madhyameneti 
madhyamakhyena svarena sravyatátiéayayogadavagunthità. ‘She is swathed with the 
note called *madhyama' because she causes it to be heard most excellently.’ But he may 
not be correct. In Western music there are two scales, major and minor. Indian 
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7) (North: Mahodaya). a) To the west (of the city) of Soma is Pramada 
(Delight), which is said to be (the city of the) Guhyakas. b) To the east of Soma 
is the beautiful (citra) city of the great soul Kubera, made of all the metals, 
called Citravati (Wonderful One). He is attended by 26,000 crores of Yaksas, of 
whom he is the most excellent one, endowed with majesty (srimat), 
(worshipped) with the most excellent enjoyments. c) To the east of that is the 
city made of gold, called Subhà (Auspicious). The Karmadevas (Gods of 
Karma) who have attained (their) divine status by (their) deeds (karman) (reside 
there). 

8) (Northeast: city of Téarája called Yasovati). a) To the west of Téarája, 
is the city of Visnu (called) Srimati. The venerable Lord of Sri resides there, 
(blue) like a cannabis flower. He holds a conch, discus and a mace. He is 
Janardana and his clothes are yellow. 

b) To the south of the Lord ($a) (Visnu) is the city called Padmavatt 
(Lotus One), (which is the residence of) Brahma, who is born from a lotus, sits 
on a great lotus, wears a garland of lotuses, and (whose) eyes are long like the 
petals of a lotus. c) O goddess, to the south of that is the city called Kamasukhà 
(Pleasure of Passion). O mistress of the gods, the A$vins are there, and (so) is 
Dhanvantari (the God of Medicine). 

1) e) To the north of Amaravati is the well-known (city) called 
Mahāmeghā™ (Great Cloud), fashioned there as the divine dwelling of the 
Vinayakas.’** 


musicological texts inform us that in the past there were considered to be three musical 
scales (grama) called Sadjagrama, Madhyamagrama, and Gandharvagrama. 
Nowadays, Indian music accepts just one basic scale, which is the first of these, 
corresponding to the Western major scale. It is possible that madhyama here refers to 
the madhyamagrama. This seems to be a more satisfactory meaning than just the one 
note. But this may not be so. If Sarasvati is portrayed as singing in a particular scale, 
one would expect it to be gandharvagrama, which is traditionally the ‘celestial scale’. 
8 Read pitavaso for pitav 
Read with the SvT sthitah for smrtah. 

%5 SvT 10/163b reads mahümedháà for mahümeghà. 

?* SvT 10/148-163. At first sight, this last entry, although found in both the edition of 
the SvT and here, appears to be spurious. But that is not so. If we add this entry to the 
cities linked to Amaravati, the cities number twenty-six, as stated. Moreover, Abhinava 
refers to Vinayakas as residents of a town north of Amaravati, although admittedly, he 
does not mention Arisumati, the city of the Adityas. See above, note 8,183. I have 
numbered this entry accordingly as 1) e) as it comes directly after entry 1), which is 
Amaravati, of which it is the fifth city, and so is labelled e). 


The Cities around Mount Meru according to the Svacchandatantra 


Direction | Deity Main City Associated Residents 
Cities 
East Indra Amaravati a) Kamavati a) Apsara 
b) Sauvarni b) Siddhas 
c) Arháumati c) Adityas 
d) Kusumavati d) Sádhyas 
e) Mahamegha e) Vinayakas 
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This is the place where those who have done good deeds enjoy (the 
fruits of their actions). Thus, he says: 


sarge: Ws ah À mÀ ura we 
a tem: ap a arta aT | 


istapiirtaratah punye varse ye bharate narah | 57 Il 
te merugàh sakrc chambhum ye varcanti yathocitam | 


The natives of the sacred land of India (bharatavarsa) who are 
devoted to cherished meritorious works (isfapürta), and those who worship 
Siva (even) once in the proper manner, go to mount Meru.” (57cd-58ab) 


Southeast Agni Tejovatt a)Revati — | a) All the Gods 
b) Divya b) Viévakarman 
South Yama | Sarhyamani | a) Matrnanda a) Mothers 
b) Rohità b) Rudras 
c) Gunavati c) 11 Rudras 


Southwest | Rākşasa a) Pingala a) Pig 
b) K.rsnavati b) Nistrirhśas 
c) Sukhàvati c) Mitra 


d)Gàndharvi | d) Gandharvas 
West Varuna | Suddhavati | a) Siddhasena a) Ghost 


b) Hema b) Vasus 
c) Siddhavati c) Vidyadharas 
Northwest | Vayu Gandha- à) Siddhà a) Kinnaras 
vahà b) Gandharvi b) Sarasvati 
c) Citra c) Tumburu and 
Narada 


North Soma Mahodaya a) Pramada a) Guhyakas 
b) Citravati b) Kubera and 


Yaksas 
c) Subha c) Karmadevas 
Northeast | Igaraja Yasovati a) Srimati a) Visnu 
b) Padmavati b) Brahma 
c) Kamasukha | c) Aśvīns and 
Dhanvantari 


Goodall (2004: 296 note 552): ‘The names of these cities, together with their 
Lokapálas, as they appear in the Svacchanda 10/132-136ab, Kirana 8/51-54, 
Mrgendravidyapada 13/47-54, Sarvajfiünottara adhvaprakarana 34-36 (IFP MS T No. 
59) and Matangavidyapada 23/60-63, are as follows: Amaravati of Indra (east), Tejovati 
of Agni (southeast), Vaivasvati (Sarnyamani according to Svacchanda, Mrgendra and 
Matanga) of Yama (south), Raksovati (Krsnángará according to the Svacchanda, Krsna 
according to the Mrgendra and Matanga and Krsnavati according to the 
Sarvaj&üünottara) of Nirrti (southwest), Suddhavati of Varuna (west), Gandhavati 
(Gandhavaha according to Svacchanda) of Vayu (northwest), Mahodaya of Kubera (of 
Soma according to the Svacchanda) (north), and Yasovati (Sukhavaha, according to the 
Matanga) of Hara (northeast)." 

W Explanatory paraphrase of SvT 10/170cd-171ab, quoted by Jayaratha. 
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(He says that the land of India) is ‘sacred’ in order to stress the 
difference between it and other countries. (Worshipping Siva) ‘in the proper 
manner’ means in accord with the procedure (taught in the) Puranas. That is 
said (in the Svacchandatantra): 


ʻO god, those people who are devoted to cherished meritorious works 
in the sacred land of India or worship (Rudra) Tryambaka (even) just once, go 
to mount Meru (after their death). ?* 


Now he begins to analyse the lands etc. that are below Meru. 
The Four Mountains Surrounding Mount Meru 
Tp mefa fara: d ouo gi 
Tet TMs qon YFF: | 
Raie sued oo a 
tfma vp Hefeefr fume: d 


meroh pradaksinàpyodagdiksu viskambhaparvatah M 58 ll 
mandaro gandhamáda& ca pulo ‘tha supársvakah | 
sitapitanilaraktas te kramàt padaparvatah | 59 Il 

etair bhuvam avastabhya merus tisthati niscalah | 


(Around mount) Meru, (moving in a clockwise direction) from east 
to north," are the mountains that support it (viskambha). (These are) 
mount Mandara, Gandhamada, Vipula and Supàr$vaka. White, yellow, 
blue and red, (respectively), these mountains are at the feet (of Mount 
Meru). Having fixed (itself into) the earth by means of them, it stands (erect 
and) immobile.! (58cd-60ab) 


‘(The mountains) that support it’ are (such) because they fix 
(avastambha) the earth (in its place). One should understand (for oneself) that 
this is the same country called Ilàvrta, which will be described (further ahead), 
as the size (of these mountains) has not been stated (here because they are given 
there). Moreover, that (country) is close to Meru, otherwise (these) mountains 
would not be at its feet. 

On each of these four mountains there is a garden, lake and wish- 
granting tree. Thus, he says: 


95 SVT 10/170cd-171ab. 
?? Tentative emendation of pradaksinüpyodagdiksu [c: pragda-] to pracyadyudagdiksu. 
* See SvT 10/182cd-184ab. The four supporting mountains of Meru are described in 
Mrgendra (vidyapada) 13/71-73 and in Sarvajfünottara 13/22-32 (lacunae in the 
transcript), but they are not mentioned in the Parakhya, Svayambhusütrasarigraha or 
Rauravasittrasamgraha. 
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The Forests, Lakes and Trees on the Mountains 


Sea duri fuqsd Sumus Ro I 


Weed wx agea wm d 
T. POAT SAINT: HAT: M ER dU 


Vg a agay qu qu ND SCR |d 


caitrarathanandanakhye 

vaibhrajam pitrvanam vanāny āhuh || 60 || 
raktodamünasasitarn 

bhadram caitac catustayam sarasam | 
vrksüh kadambajambv- 

asvatthanyagrodhakah kramasah \\ 61 I 
esu ca catursv acalesu 

trayam trayam kramasa etad āmnātam | 


On these four mountains are said to be three each of (these) three 
(things), in due order, respectively. 1) (There are four) forests (one for each 
mountain) called Citraratha and Nandana, Vaibhràja, and Pitrvana. 2) 
There are four lakes (called) Raktoda (or Arunodaka) (Red Water), 
Manasa (Mind), Sitodaka (White Water) and Mahàbhadra (Greatly 
Auspicious). 3) (The four kinds of) trees (on each mountain) are, 
respectively, Kadamba (Nauclea Cadamba), Jambu (Eugenia Jambolana), 
A$vattha (Ficus Religiosa) and Nyagrodha (Ficus Indica)?" (60cd-62ab) 


It remains to be said that the river Jambu arises from (lake) Jambürasa. 
That is said: 

*One should know that the Kadamba (tree) is on (mount) Mandara and 
the Jambi on (mount) Gandhamadana. One should know that the A$vattha 
(tree) is on (mount) Vipula and the Nyagrodha (tree) on Suparsvaka. There are 
lakes and groves here. (Lake) Arunoda (Red Water) is in the east, and one 
should know that Manasa (Mind (Lake)) is in the south, Sitoda (White Water) is 
in the west, and Mahabhadra (the Greatly Auspicious One) to the north. Then 
the forests Caitrarathya, Nandana, along with Vaibhraja and the one called 
Pitrvana, are located (on those mountains) in (that) order, respectively." 


E 


The Four Mountains around Meru 


Direction Mountain Colour | Forest Lake Tree 
East Mandara white | Citraratha | Raktodaka | Kadamba 
South — | Gandhamadana | yellow | Nandana Manasa Jambu 
West Vipula blue | Vaibhraja | Sitodaka Aśvattha 
North Suparsvaka red Pitrvana | Mahabhadra | Nyagrodha 
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‘Jambi is said to be of that size. One should know that the juice from its 
many fruits on the peak of Gandhamādana is like nectar. Thus, O beloved, the 
river Jambū, fast and mighty, was born. Having circumambulated Meru, it 
enters the root of the Jambii (tree) by itself. Gold, which is the ornament of a 
god, is born from the contact with it. Thus gold (jambünada) is the best (of all) 
ornaments in the world. '?'? 


Jambudvipa and its Nine Principal Regions 
A Samed SAE: Wen 83g 
BAA: FAM mdp mud: | 


mervadho lavanabdhyantam jambudvipah samantatah V 62 || 
laksamatrah sa navadháà jato maryadaparvataih | 


Jambudvipa extends all around below Meru up to the ocean of salt, 
for just one hundred thousand (leagues), and it is divided into nine 
(regions) by the mountains on the borders (that run across it). (62cd-63ab) 


(Jambudvipa extends) ‘all around’ (Meru) in the form of a circular 
enclosure (valayakara).*"* That is said: 


"Jambudvipa, in the form of a circular enclosure, is located below Meru 
and extends for one hundred thousand leagues. 


3? Although Jayaratha presents both these quotations as if they were from the same 


source, only the second one can be traced as its stands in the Svacchandatantra 
(10/190cd-193ab). The previous one is not found in the printed edition of the SvT as it 
is here. However, the details listed here are the same as those in SvT 10/184cd-196. Is 
this because Jayaratha had a different version of the SvT before him? Or is he quoting 
from another closely related source? 

? See below, 8/96. 

?^ The word valaya means a circular enclosure. The word is repeated also in the 
citation, and so there can be no doubt that t what is meant. However, it is hard to 
explain the measurements if Jambüdvipa is circular. They can only make sense if it is 
square with sides of 100,000 yojanas. It cannot be a circle with this diameter, radius or 
circumference, for it would not be possible to explain how the mountain chains on the 
left and right sides are this long. There are other inevitable inaccuracies also, that 
become apparent when we try to draw the layout. It is as if the measurements had been 
worked out for a square and then ideally projected into a circle. 

?5 Here too, Jayaratha does not quote from the SvT, although the description there 
agrees with SvT 10/286cd, that says: 


jambudvipam smrtan laksam yojanànüm pramanatah | 
‘Jambudvipa is considered to measure one hundred thousand leagues." 


These passages are not found in the Jayadrathayamala. They are drawn from 
other sources to which Abhinava and Jayaratha refer, such as the Siddhayogesvarimata. 
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He now describes its division into nine (sectors). 


The Nine Mountain Chains around Meru 


fad caer RAE Fa: 1&3 1 

wa ewe RET ATT | 

ate: SEI WaT: Wet: GA: &Y Il 
AY: èd adea: ATT: | 

Yaa MAAA ART: dE d 
LAT dt g AENEA | 

sme TASH St st AR PTA ag 8s 
MR: peenaa ARTT: d 

ua eA ama AeA AEA p Rodi 


nişadho hemakütas ca himavān daksine trayah || 63 I| 
laksam sahasranavatis tad asitir iti kramāt | 

etas tri$rhgas ca tavantah savyatah punah |l 64 Il 
meroh sad ete maryadacalah pūrvāparāyatāh | 

pürvato mālyavān pascád gandhamadanasamijnitah I 65 || 
savyottaràyatau tau tu catustrimsatsahasrakau | 

astàv ete tato ‘py anyau dvau dvau pürvádisu kramat || 66 || 
Jatharah kiitahimavadyatrajarudhisriginah | 

evar sthito vibhago ‘tra varsasiddhyai nirüpyate \\ 67 I 


The three (chains) to the south (of Meru) are those of Nisadha 
(Bull), Hemaküta (Golden Peak), and Himavat (the Himalaya — Abode of 
Snow)."* They are, respectively, one hundred thousand, ninety thousand 
and eighty thousand (leagues long). 


However, Jayaratha has not found, it seems, the source from which Abhinava is drawing 
this verse. 
“© In his commentary on the SvT, Ksemarája quotes the didactic etymologies 
(nirvacana) of the names and myths of origin of these places found in the Parákhya. I 
follow suit, availing myself of Goodall's edition and translation. Ksemaraja begins with 
Nisadha, which is treated as if it were nisedha. SvTu ad 10/199: 
nisiddho yatra vai tarksyah Sesahim hantum udyatah | 

‘(Nisadha is) where Garuda was poised to kill the serpent Sesa and was 
forbidden (nisiddha) (to do so).’ (Parakhya 5/87ab) 


hemakütas tathà so 'drir yatra dattah prajapateh | 
suvarnasya mahdakiito yagarthar dhanadena tu V 


*Hemaküta (Golden Peak) is the mountain where a great heap (mahaküfa) of 
gold was given to Prajapati by Dhanada (i.e. Kubera) for the sake of the sacrifice.’ (ibid. 
5/89) 
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Again, to the north, there are (another three chains) that are the 
same (length), namely, Nila (Blue), Sveta (White) and Trisrnga (Triple 
Peak)."" These six (chains of) mountains, which serve as boundaries, extend 
from east to west." 

To the east and west (perpendicular to these chains are the chains) 
called (east) Malyavat (Possessing Garlands) and (west) Gandhamadana 
(Inebriating Smell).™ They extend from south to north for a length of 
thirty-four thousand (leagues). 


himavan himakitavan | 
ratnadhyo ‘pi himaprayas tenāsau himavan girih \ 


‘Himavat (is like) Himaküta. Although it (too) is rich with jewels, as there is 
generally snow (on it) (himapraya), that mountain is (called) Himavat (Snowy).’ 
(5/9 1bed) 

?" Commenting on SvT 10/200ab Ksemaraja quotes the Parakhya again: 
sanis tatra sunilabho jato nilas tvato girih | 


‘Sani (Saturn) there became dark blue (sunilabha), and so the mountain is 
(called) Nila.’ (Parakhya 5/8 lab) 


nilavac ca girih ‘to yatra $veto mahamunih || 
mrtyunā grasyamáno.api raksita$ candramaulinà | 


‘Like Nila, there is the mountain $veta (White), where the great sage Sveta, 
though devoured by death, was protected by Siva.’ (ibid. 5/83) 


Svetavac ca trisrgo 'drir vajrapütopamardanah | 
tryasritas tesu $rhgesu kila devas trayah sthitah \\ 


‘And (next), like Sveta, there is the mountain Tri$riga (Triple Peak), that 
spurns the fall of thunderbolts. (It is so called) because it has three peaks. It is said that 
(kila) three gods reside upon those peaks.’ (ibid. 5/85) 

“8 TA 8/63cd-64 is based on MIT vidyápáda 13/64-65. 
2 SvTu ad 10/205-206: 

ini divyáni brahmasevarthamagataih | 
sambhyiant yatah siddhair mdlyavams tena lapyate ll 


‘Seeing the heavenly garlands (mdlyani), the Siddhas who had come (there) to 
worship Brahma, gathered them (saribhrta), and so is said to be Malyavat.’ (Parakhya 
5/77) 
iti tathā ca ---- 


madamattā pura drstà mālyā vidyādharī kila | 
rsinà nāradenāsminn āghrātā modabhāvitā | 
gandho me mādano viprety uktas tad gandhamādanah V 5/78cd-79 


‘(Similarly, to the west of Ilàvrta is the mountain (range) Gandhamadana 
(Inebriated with Fragrance), an intoxicated Vidyadhari (called) Malya was seen (on a 
mountain in) the past. Steeped in fragrance (modabhavita), the sage Narada smelt her 
there. (She) said (to him) “O Brahmin, my scent is intoxicating (gandho me mádanah)." 
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Apart from these, there are eight others which, in pairs, are in the 
east (south, west and north), in due order. They are called, respectively, 

1) (east) Jathara (Belly), (Hema)küta, 2) (south) (Kailasa), Himavat, 
3) (west) (Nisadha), (Pari)yatra, 4) (north) Jarudhi and Srügavat 
(Possessing a Peak). Such is the division here (of the mountains), 


Therefore, it is called Gandhamàdana.' Goodall has restored this verse to the text of the 
Parakhya as verse 5/78cd-79. 

9? See SvT 10/203-208. Srügavat is like the moon. Sveta shines white. Nila is made of 
blue gems, and Nisadha contains rubies. Hemaküta is golden, and Himavat is like snow. 
(10/203cd-204) 


Mountain Chains and Mountains around Meru 


Directions* Mountain Length Width Height | Mountains 
Chains 
South a) Nisadha a) 100,000 | AIL 1,000 | a) 24,000 Kailàsa 
b) Hemaküta b) 90,00 b) 10,000 Himavat 
c) Himavat €) 80,000 €) 10,000 
North a) Nila a) 100,000 | All 1,000 | a) 24,000 Jarudhi 
b) Sveta b) 90,000 b) 10,000 | Srngavat 
c) Trisringa c) 80,000 €) 10,000 
West Gandhamadana 34,000 1,000 24,000 
East Milyavat 34,000 1,000 24,000 
Hemaküta 


*Directions are with respect to Meru, that faces east. 


Jambudvipa is a circle 100,000 yojanas in diameter, surrounded by an ocean of 
salt. In the centre of it rises mount Meru. According to the Svacchanda: 


merumadhyàc caturdiksu laksàrdhar tu samasatah \\ 
lavanodadhiparyantari jambudvipam samantatah | 


merumülamadhyàt paficásatsahasrüni, tatpár$vadvayakalanayà laksam bhavati |l 


“From the middle of Meru in the four directions, the distance altogether is 
50,000 up to the sea of salt on all sides of Jambudvipa.' (10/197cd- 198ab) 


From the middle of the root (of Meru, the distance is) 50,000, by adding the 
two sides together it makes 100,000.” 


The Nila and Nisadha chains of mountains are on the northern and southern 
boundary, respectively, of Jambüdvipa, and extend for the full 100,000 yojanas to the 
north and south of Meru. There are two more chains on each side 90,000 and 80,000 
yojanas long. Each of them is 1,000 yojanas wide, with a gap between them of nine 
yojanas. Thus, there are three chains on the right, i.e. south of Meru — Nisadha, 
Hemaküta and Himavat, and there are three on the left, i.e. north of Meru — Nila, Sveta 
and Trisringa. 

The base of Meru is square, and the sides are 16,000 yojanas (see 8/43cd-44). 
Tlavrta is a square with sides extending 9,000 yojanas beyond Meru, thus making 34,000 
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described in order to establish (the extent and geography of the nine) 
continents (varsa). (63cd-67) 


"To the south’ of Meru, which faces east. (He says) ‘one hundred 
thousand’ (leagues), because such is the size of Jambudvipa.”! Although such 
is the width of all the islands outside them, in accord with its curved form, the 
size of Hemaküta and Himavat (and the other mountain chains) decreases. The 
width (of all of them is) the same. As is said: 


‘(They go) up to the ocean of salt and extend for two thousand (leagues) 
in width,” 


yojanas altogether. This is the length of the range Mālyavat above Meru and 
Gandhamadana below it, that is, to the east and west of it. These two ranges, along with 
Nila and Nisadha, that are on the boundary of Jambhü. They are 24,000 yojanas tall, 
whereas the others are just 10,000. This is because they serve as outer enclosing walls, 
like the battlements (prakara) of a fort or palace. 

The texts say that Jambudvipa is divided into nine sections (khanda, bhága), 
divided up by the mountains. Eight have been accounted for. The ninth enclosure is 
formed by the eight ‘supporting mountains’ (viskambaparvata). These are in pairs 
connected together (sarilagna). It is interesting, and possibly historically significant, 
that the names of one of each the four pairs of mountains is the same as that of the four 
mountain chains. Thus, there is mount Hemaküta on the east, which is the name of the 
second chain in the south. Himavat in the east, which is also the name of the third chain 
in the south. Nisadha in the west is the name of the first chain in the south. Srügavat is 
in the north, Trisriga is the third chain in the north. Ksemaraja wants to avoid all 
confusion because of this by stating simply that: parvoktahemakitadi-samanamano ‘nya 
evàmi hemakiitadyah | ‘Although (the mountain ranges) Hemaküta etc. mentioned 
previously have the same name, these Hemaküta etc. (mountains) are very different" 
(SvTu ad 10/208cd-210ab). These four pairs of mountains are situated in the four 
primary directions on the border of the They are not separate from their 
neighbouring ranges above and below i.e. Mülyavat and Gandhamadana. Rather they 
appear as prominent peaks amongst them, located halfway along them. However, to the 
south and north, there is a gap between the outermost chains and the sea. Thus, in order 
for them to be on the shore as they are said to be, they must be separate from the chains. 
Even so, acting as boundaries, they are considered to be the ninth outermost enclosure. 
But Ksemarája says: ete cástüv alanghyatvàn. navadhà vibhaktasya jambudvipas; 
navabhagantarahetava iti || ‘As these eight cannot be crossed, Jambudvipa is di 
up into nine parts. They are the causes of its nine intermediate parts.’ (SvTu ad 
10/208cd-210ab). 

*! See above 8/62cd-63ab. 
*? SvT 10/202cd. The SvT continues: 
kailasayukto himavams trisrigas ca sajárudhih | 


himavato madhye kailasah srhgarüpah | yad uktarn deviyamale ---- 

tasya madhye mahāśrħga Satayojanavistrtam | ity upakramya, 

tatrásav amaraih sardham Sali vasati sarvadà | iti | 

srigavatas tu jarudhih sarilagnah | esam pratilomyato varnar nirüpayati 


Srigavámi$ candrakanibhah sitah sveto virdjate | 
nilaratnamayo nilo nisadhah padmaragabhah | 
sauvarno hemakiitas ca himabho himavan iti |l 
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(The three chains to the north are) ‘the same (length)’, that is, they 
measure one hundred thousand (leagues) etc. (The chains of mountains called 
Malyavat and Gandhamadana) ‘(extend from south to north for a length of) 
thirty-four thousand (leagues)', because, along with Nila and Nisadha, they 
are the boundaries, and because it will be stated that such is the size of Ilavrta. 
(They are) one thousand (leagues) wide. As is said (in the Svacchandatantra): 


‘To the east of Meru shines mount Malyavat. O mistress of the gods, 
(their chain) extends for thirty-four thousand leagues. It shines, extending from 
south to north, and is one thousand (leagues) wide. Gandhamadana, which is 
equal to that (in size) is located in the same way, in the west. ^ 


And here one should know that the four mountains called Nila, Nisadha, 
Malyavat, and Gandhamadana are twenty-four thousand leagues tall, and the 
others ten (thousand). As is said (in the Svacchandatantra): 


is linked to Himavat and Trisriga with Jarudhi.’ (SvT 10/203ab) 

a (mountain) peak in the middle of Himavat. As is said in the 
Deviyámala, beginning with ‘in the middle of that there is a great peak that is a hundred 
yojanas wide (vitrta).’ "There (Siva), the bearer of the trident, always lives along with 
the gods.’ Jarudhi onnected to Srigavat. 

(Next, the Tantra) states their colour in reverse order. 

“Smgavat is (white) like the moon. The white Sveta looks beautiful. Nila is 
made of blue gems and Nisadha is (red) like ruby. And Hemaküta is golden. Himavat is 
(white) like snow.’ (SvT 10/203cd-204) 

The three ranges on each side taper from 100,00, to 90,000, and then 80,000, 
which is the length of the Himavat and Srigavat ranges, and are two thousand yojanas 
wide (parsvamana). 

** SvT 10/205-206. The Svacchanda goes on to explain why they are this long: 


meroh samantato ramyam ilàvrtam udáhrtam |l 
adhastàc cakravatasya navasáhasravistrtam | 
yojanànàri caturdiksu catura$ram samantatah M 


"It is said that the beautiful Ilàvrta is all around Meru. It is below the circular 
terrace (cakravata) and 9,000 yojanas in extent in the four directions, (forming) a square 
all around.’ (210cd-211) 


Ksemarája explai 


tena madhyavartinah sodasasühasrikasya meroh parsvadvayam 
nava nava sahasrüi ākalayya dairghyadisàm catustrimśatsahasram etad bhavati | 
ata eva pūrvap tsthayor mālyavadgandhamādanayoś catustrimśatsahasrāņi 
dairghyam iti yuktam uktam | 


‘Thus, on the two sides of Meru, which is 16,000 (yojanas) (on its four sides), 
adding on 9,000 on the two sides, the length is 34,000. Thus, it is rightly said that the 
(mountain ranges) Mālya and Gandhamādana, located to the east and west, are (each) 
34,000 long.’ 
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"The Nila, Nisadha, Malyavat and Gandhamadana are twenty-four 
thousand leagues tall.” 


So too (it is said) in the venerable Mrgendrottara: 


‘(Each other one) is ten (thousand leagues) high and there are nine 
(thousand leagues) between them . . °° 

In this way, there are three (mountain chains) in the south and (three in 
the) north, and one each in the east and west. Divided in this way by the eight 
(mountain chains), Jambüdvipa is in nine sections. ‘Apart from these’ (first) 
eight (mountain chains), (there is) ‘Kita’, which is Hemaküta, and Himavat, 
that is to say, along with Kailasa. ‘Yatra’ is Pariyatra, that is to say, along 
(mount) Nisadha. That is said (in the Svacchandatantra, where we read): 


*(Mounts) Jathara?^ and Hemaküta are located in the east. Kaildsa and 
Himavat are located in the south. Mounts Nisedha and Pariyatra are in the west, 
and Jarudhi and Srngavat are located in the north.” 


These supporting mountains (skambhaparvata) are located in (their) 
determined (and fixed) places. Thus, there is no reason for any other division. 
The division is into nine sections (khanda). 

He says just that: 


The Regions Around Meru 
Tlavrta 


TAA AAA | 
maae frpSrTWH wd Ke II 


samantac cakravatadho ‘narkendu caturasrakam | 
sahasranavavistirnam ilakhyam trimukhayusam W 68 || 


Below the circular terrace all around (mount Meru) is (the land) 
called Ila. It is square and it has no sun or moon. It extends (in all 
directions around Meru) for nine thousand leagues. (Its living beings) live 
for thirteen (thousand years)."* (68) 


?* SVT 10/207. Commenting on this verse Ksemaraja explains: 
niladayo meroh pratiprakarasthantyatvena sthitah evarpramánakáàh | 


‘(Nila and Nisadha, Malyavan and Gandhamadana are 24,000 yojanas high) 
because ‘Nila etc. are the enclosing fortifying walls (prakdra) of Meru, and so are of 
this size.” 

?* This is MrT vidyápáda 13/65b. The same line is quoted in SvTu ad 10/207. Clearly, 
Mrgendrottara is this part of the Mrgendra. 

?* Tn other places the spelling is Jathara, not Jathara. 

?" SVT 10/208cd-210ab. 

?* SvT 10/210cd-214ab, partially quoted in the commentary, is the source of TA 8/68. 
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‘(The land) called Ilà' is the land called Ilavrta because it is governed 
by the Lord called Ilàvrta. This is the meaning. That will be clarified further 
ahead and so (there is no need) to exert (oneself) here (to do so). One should 
understand the reason for the use of a particular name in the case of other lands 
also in the same way. And that extends for nine thousand (leagues) in the four 
directions *all around' Meru. Taking into account the root sixteen (thousand 
leagues) of Meru (itself) in the middle, (we arrive at the size of) thirty-four 
thousand (leagues). Thus, the measure of length of (both) Malyavat and 
Gandhamadana is said to be just this much (equally). Thus, in all the directions 
it is equal (in size, and) so it is square, not like that of other lands, an oblong. 
The light of the sun and moon does not reach there, because it is below the 
circular terrace (around Meru that covers it). ‘(Its living beings) live for 
thirteen’ as the word ‘thousand’ is close by, (one should understand) that the 
meaning is ‘thirteen thousand’. As is said (in the Svacchandatantra): 


‘All around Meru is said to be the beautiful (land called) [avrta. It is 
below the circular terrace (around Meru). It is square and extends in the four 
directions all around for nine thousand leagues. There is no heat of the sun 
there, nor do the rays the moon exist there. The light of worlds (there) is Meru's 
light.” 


Also: ‘It is said that their lifespan is thirteen thousand years.’*” 


3? The two chains above and below extend for 9,000 leagues, making eighteen. To this 
we must add sixteen thousand for the width — eight on each side. Thus, we get 34,000. 
99 Cf. SvTu ad 10/211: tena madhyavartinah sodasasahasrikasya meroh pārśvadvayarh 
nava nava sahasrān kalayya dairghyadisam catustrimsatsahasram etad bhavati | 
ata eva piirvapaScatsthayor | mályavadgandhamádanayos — catustrimsatsahasráni 
dairghyam iti yuktam uktam | asya ca nirvacanam ---- 


"Thus, adding nine thousand (leagues) on (each of) the two sides of Meru, 
which is in the middle and (measures) sixteen thousand (leagues), the length (dairghya) 
of the space is thirty-four thousand (leagues). Thus, it is rightly said that the length 
(dairghya) of (the mountain chains) Malyavat and Gandhamadana is thirty-four 
thousand (leagues). The etymology of its (name) is taught in the venerable Para (where 
it says): 

"There was a divine Apsaras named Ilà, possessed of beauty and youth; this 
lovely one was seen going about by the moon (amrtarüpena). (He) enveloped her 
(avrta) (there) in his arms out of lust (rāgāt). That is why (that place) is called Ilàvrta." 
Paràkhya 5/71 translation by Goodall. 

Goodall (2004: 297 note 554) notes: ‘Ila is associated with Ilavrta in 
Matsyapurána 12/12-14, but there, as elsewhere (e.g. Ramayana 7/80: 22-3), it is Budha 
[Mercury] rather than the Moon who makes love to Ilà, who alternates monthly between 
being a man and a woman, and out of their union is born Purürvas. Different versions of 
the story are to be found . . . where her name is Ida/Ilà when she is a woman and 
Sudyumna when a man, but it is invariably Budha with whom s/he is associated." 

9! SvT 10/210cd-212. 
5" SVT 10/214ab. 
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West of Meru 
Ketumiala and its Seven Mountains - West of Gandhamadana 
W: A Terre eum wf od 
age worn was fuf og & od 


meroh pascimato gandhamádo yas tasya pascime | 
ketumalam kulàdrinám saptakena vibhüsitam M 69 |l 


(The land of) Ketumàla?? is to the west of Gandhamada, which is to 
the west of Meru. It is adorned with seven principal mountains (kuladri). 
(69) 

(Gandhamadana) is ‘to the west’ (of Meru), not to the south, where the 
supporting mountain is located."^ "The seven principal mountains’ (are), as is 
said: 


‘The seven main (kula) mountains there are 1) Jayanta and 2) 
Vardhamàna, 3) Asoka, 4) Hariparvata, 5) Visala, 6) Kambala and 7) Krsna. 5 


East of Meru 
Bhadrà$va with Five Mountains - East of Malyavat 


Aa: Wd wresapdp mne: yaa: | 
WEHGYRRTHISTTSREGUTAH I o 


meroh piirvam mālyavān yo bhadrāśvas tasya pürvatah | 
sahasradaśakāyus tat sapañcakulaparvatam \\ 70 || 


33 The Parākhyā, quoted in SvTu ad 10/216, supplies the following reason for this 
land’s name: 


‘When the fierce outset of a battle between the gods and the Asuras began, 
there appeared there suddenly from nowhere garlands (mālā) of comets (ketu); seeing 
these the gods were frightened: that is why it is known as Ketumala’. (Parākhyā 5/74cd- 
75) Goodall (2004: 297) 


Goodall (2004: 297 note 556) ‘Vāyupurāņa 35/36-41: Indra at the end of a 
battle between Devas and Asuras that followed the churning of the milk ocean, hung his 
crushed garland (mala) upon the Aśvattha tree that is the ketu of the landmass, whence 
the name. Thus, also Nisvasaguhyasütra 5/49ab: ratnamalam dadec chakro hatvá 
daityan sudurjayan.’ (‘Indra should give a garland of gems, having killed the demons 
that are hard to conquer.’) 

“4 The supporting mountains, pairs, are on the shores, which means in the case of the 
Gandhamadana range, below it. This is true west in relation to Meru. Jayaratha is 
clarifying that the direction is in relation to the chain. Looking along it from below (i.e. 
from the side where the Nila range is located), the west of it is on the left side with 
respect to the viewer. 

55 SvT 10/218. 
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To the east of Malyavat, which is to the east of Meru, is (the land of) 
Bhadraéva,™ with its five main mountains. (There living beings) live for 
ten thousand years. (70) 


(There in Bhadragva, living beings) ‘live for ten thousand years’; one 
should explain that Ketumala remains as well (along with these five, as having 
creatures whose lifespan is such). As is said (in the Svacchanda): 


‘and they live for (for a whole) ten thousand (years)??? 
As is said (in the Svacchanda) concerning the ‘five main mountains’: 


‘It is said that the five main (kula) mountains there are: 1) Kaurañja, 
2) Svetaparna and 3) Nila, along with 4) Malagraka and 5) Padma.’** 


yiia: wean ser | 
ara agfa EA i en a 


pürvapascimatah savyottaratas ca kramad ime | 
dvatrimsac ca catustrimsat sahasràni nirüpite \\ 71 I 


These two (lands) extend from east to west, respectively, for 
thirty-two thousand leagues," and, it is said, from north to south, for 
twenty-four thousand. (71) 


3 ‘East of the landmass called Ilávrta is Bhadrásva of 32,000 (yojanas across). That 
excellent horse (bhadro ‘svah) Uccaihéravas came forth from the churning of the ocean 
se wanders in this (land mass), therefore it is known as 
Parükhya 5/72cd-73 Goodall's translation. Verse 73 is quoted by 
in his commentary on SvT 10/219-220ab, which says: 


mályavat pürvabhügena samudrasyaparena tu | 
varsam bhadrásvasamjfiam ca tatrapi tv ayutayusah | 
janāś candrapratikasah kalàmraphalabhojanàh | 


"There is a country called Bhadraéva in front of Malyavat, behind which is the 
sea. There too the inhabitants live for ten thousand (years). They are (white and 
beautiful) like the moon and eat black guavas (kalamra)." 

?" SvT 10/2174. nilotpaladalasyamà jands tatra susobhanah | 
panasasya rasan pitvà jivanty ayutam eva ca ll SvT 217 Il 


"The people there are blue like the petals of a blue lotus and very beautiful. 
Having drunk the juice of the breadfruit, they live for (a whole) ten thousand (years). 
SvT 10/217 
55 SvT 10/220cd-221ab. 
?? Parakhya gives these measurements (5/72cd, 74ab). 
“® The 100,000 leagues of Jambudvipa's diameter are made up of the 16,000 leagues of 
Meru, 18,000 of Ilàvrta, 2,000 of the mountain chains Malyavat and Gandhamadana, 
and the 64,000 leagues of the continents (16,000 + 18,000 + 2,000 + 64,000 = 100,000). 
We are not given the measurements from north to south (i.e. the horizontal). Three are 
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"These two’ are the lands™' called Ketumala and Bhadraéva 
‘respectively’, as enumerated. Thus, Ketumála and Bhadrasva ‘extend from 
east to west’ for thirty-two thousand (leagues) each. Malyavat and 
Gandhamadana are each one thousand, and with both sides, Ilavrta is eighteen. 
Meru is sixteen. In this way, the length of Jambudvipa from east to west is one 
hundred thousand leagues.” By the description of the measurement of Ilàvrta, 
the meaning is understood (gatürtha)'? that (it extends) from south to north for 
thirty-four (thousand leagues). 


North of Meru 
The Land of Kuru 


Tn EAR: meque | 
WTSI FAST Gp 3g 
qpeguxdhnss TTA murs. | 
«wp aft wer gt TID Wm: qp 93 di 


meror udak $rigavàn yas tadbahih kuruvarsakam | 
cápavan navasáhasram àyus tatra trayodasa | 72 || 
kuruvarsasyottare ‘tha vayavye ‘bdhau kramáccharüh | 
dasa ceti sahasrani dvipau candro ‘tha bhadrakah \\ 73 I 


Outside that (to the north of) Srhgavat (Peak), which is to the north 
of Meru, is the land of Kuru.™ Shaped like a bow, it extends for nine 


certain, namely, 24,000 x 2 = 48,000 yojanas for the land masses, and 32,000 for the 
chains in the east and the west. This makes 80,000. The three chains to the side are 
1,000 yojanas wide each. If the gap between them is 1,000, they occupy 12,000 yojanas 
in width, leaving 8,000 to account for. If the gap is of 2,000 yojanas, we get 18,000 
yojanas, leaving 2,000. There must be a gap between the chains to accommodate for the 
lands in between them. 

?' Read varse for varsa. 

9? The diameter of Jambüdvipa is commonly said to be 100,000 yojanas. See Mrgendra 
(vidyapada) 13/40cd, Sarvajfiánottara (adhvaprakarana) 18ab (T 334 p. 58) and Kirana 
8/47ab. 

* MS G reads avagatartham for gatartham. 

% See above note 8,218. 100,000 Jampudvipa for 16,000 of Meru + 18000 of the 
Tlavrta, 2,000 of the Mālyavān and Gandhamàdana chains and 64,000 for the two 
continents — 16 + 18 + 2 + 64 = 100), and to the South and North for 34,000 yojanas. 
Ketumila and Bhadrasva are each 24 in length. 

%5 The Svacchanda supplies the following reason for land' s name: 


"There are two Kula mountains there. There is wish-granting tree there called 
Kuru, that burns (radiantly) with flowers. One should know that beautiful land of Kuru 
(is known) by its name.’ (SvT 10/226-227ab) 


Ksemaraja quotes another one from the Parakhya: 
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thousand leagues.“ The creatures there live for thirteen (thousand years). 
To the north and northwest of the land of Kuru, in the ocean (of salt), there 
are two islands, 1) Candra (Moon) and 2) Bhadra (Auspicious). They 
measure, respectively, five thousand and ten thousand leagues. (72-73) 


Srügavat is the third mountain." ‘Outside that’, that is, to the north of 
that also. This is the meaning. It is ‘shaped like a bow’, that is, it has a curved 
shape because it is close to the ocean of salt (ksdra). As is said: 


*(Measuring) nine thousand leagues, it is said to have the shape of a 
s 


bow. 


The reason why (aya) the measure of the breadth is not mentioned is 
because, by describing the size of Srhgavat, the sense is implied (gatártha) (that 
this is its size)."" One should understand the same here in the (other analogous) 
subsequent (cases) also. "Thirteen', that is to say, (thirteen) thousand. As is 
said: 


*People (in the land of the) Kurus shine with lustre of dark blue flowers, 
born in pairs, they eat the fruits of the Kuru trees, and they live for thirteen 
hundred years." 


‘Like Ramya this is (beyond that), the landmass Kuru, where Hara told 
Upamanyu ‘Do (kuru) thus; drink the milk’, and so it is (called) Kuru,’ (Parakhya 5/86) 


Goodall (2004: 299 note 565) ‘Thi n allusion to the Saiva myth according 
to which Upamanyu performed austerities, because he was dissatisfied on the grounds 
that he could not always obtain milk. Siva eventually appeared to him, and his request 
for milk was granted. The myth is alluded to in the Kirana (without mentioning the 
connection with this particular mountain) in 1/9ab." 

“6 Kuru is wrapped around the northern part of mount Smga, enclosing half of it. If 
absolute north is meant, the centre of it would be on the northern shore of Jambudvipa. 
This arrangement appears to be more satisfactory than having it above Spiga. If I am 
correct, its width must be the distance from the shore of the sea to the mountain. 

7 Jayaratha says that this is the third mountain, presumably because he begins to count 
from Hemaküta to the east of Meru in the Malyavat chain. Moving anticlockwise, the 
second mountain is Jathara, followed by Sringavat as the third. 

95 SvT 10/225cd. 

?? Thus, commenting on this line, Ksemaraja says: dairghyad etac chrhgavatpramanam 
— ‘the breadth is the size of that Spigavat (mountain)." 

30 This exact verse is not found in the Svacchanda. The following is however quite 
close, and the wording is similar: 

kuravo nama lokās te kuruvrksaphalasinah | 

trayodasasahasràni jivanti sthirayauvanah | 

yugmara yugmam prasüyante gabhayavarjitàh | 

Syamapuspanibhah snigdhah surüpáh purusàh striyah W 


tulyakalam jayante, tathaiva mirayante ityarthat | atas ca patim anuyütanàm strinam 
anujanma sambhavyate M 


"These people called *Kurus' eat the fruits of the Kuru tree. They live for 
thirteen thousand (years) and they are always young. They are born in pairs and are free 
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‘In the ocean’ means in the middle of the ocean. That is said (the 
Svacchandatantra, where we read): 


‘Having entered the area to the north of that, O fair-faced lady, is the 
ocean of salt, that extends for four thousand leagues. It is said that the Island of 
the Moon is one (thousand) more. Bhadra Island is said to (measure) ten 
thousand leagues,’ ' 


of fear of being separated. The men and women are loving and beautiful like blue 
flowers.' (SvT 10/223-224) 

Ksemaraja: ‘Moreover, they are born at the same time, which means to say also 
that they die (together at the same time). Thus, it is likely that the husband of the women 
that follow along are subsequently born together (with him).” 

3! This citation is drawn from the Svacchandatantra, but the sequential order of the 
lines is disturbed and some are missing. The text as it is here reads as follows. The lines 
in common with the text in the SvT, which is cited next, are in bold face: 


tasya cottaradigbhàge pravisya lavanodadhim | SvT 10/227cd 

yojanünàm sahasrani catvary eva varünane || 10/229cd 

eküdhiküni vistirnam candradvipam prakirtitam | 10/228b (ekadhikani vistirnam 
replaces paricayojanasáhasram of the SvT) 

dasayojanasühasram dvipam bhadram prakirtitam | 10/229cd 


“Having entered the area to the north of that, O fair-faced lady, is the ocean of 
salt that extends for four thousand leagues. It is said that the Island of the Moon is one 
(thousand) more. Bhadra Island is said to (measure) ten thousand leagues.’ 


Two lines of this citation correspond without variants to SvT 10/229, The 
second half of the line that precedes them corresponds to SvT 10/228d, and the second 
half of the line between them corresponds to SvT 10/228b. The text in the Svacchanda 
reads: 


tasya cottaradigbhage pravi$ya lavanodadhim || 227 Il 
paricayojanasáhasram candradvipam prakirtitam | 

tathà vayavyadigbhage pravisya lavanodadhim || 228 ll 
yojanünàr sahasrani catvary eva varünane | 
dasayojanasáhasrari dvipari bhadram prakititam | 229 I 
bhadrakaram iti jfieyam sarvakamaphalapradam M 


‘Having entered the area to the north of that is the ocean of salt. The 
Island of the Moon is said to (extend for) five thousand leagues. And having entered 
the area in the northwest, O fair-faced lady, is the ocean of salt that extends for four 
thousand leagues. Bhadra Island is said to (measure) ten thousand leagues. One 
should know that its form is auspicious (bhadra) and bestows the fruit of all desires." 
SvT 10/227cd-230ab 
The reference here must be to absolute north, that is, in relation to Meru. 
Otherwise, if it is north of the mountain, the location would be along the seashore. The 
text clearly wants to avoid that misinterpretation. In the reference as quoted by Jayaratha 
the Island of the Moon, that measures 5,000 yojanas in diameter, is 4,000 leagues into 
the sea. The passage in the SvT tells us that the Island of the Moon is in the sea. But it 
appears that the island of Bhadra is 4,000 yojanas into it. Although we may safely 
assume that Bhadra lies beyond Candra, we are not told how far apart they are. 
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North of Meru 
Hiranyamaya 


Ot a rd wen feo | 
artasfandtoiargeméáasrew 1 ex a 


yau Svetasrnginau meror vame madhye hiranmayam | 
tayor navakavistirnam àyu$ cárdhatrayodasa || 74 || 


In the middle of the two, Sriga (Peak) and $veta (White) (chain of 
mountains) situated to the north of Meru, lies (the land called) 
Hiranyamaya (Made of Gold), that extends for nine thousand leagues." 
(The creatures there) live for thirteen and a half thousand (years). (74) 


The ‘two’ are (the mountain chains) Sveta (White) and Sriga (Peak), 
that are located on the left (northern) side of Meru. It is to the right of Srhgavat 
and to the left of Sveta. Thus the meaning is established. (The creatures there 
live for) ‘thirteen and a half thousand (years)’, and up to twelve and one and 
a half thousand. As is said: 


‘On Hiranyamaya the lifespan is twelve and one and a half thousand 
years." 


North of Meru 
Ramyaka 


wa d ad: atest cum | 
ears oA AP FT o4 I 


tatra vai vamatah $vetanilayo ramyako ‘ntare | 
sahasranavavistirnam dyurdvadasa tani ca || 75 I 


There, to the north (of Meru), between the chains Sveta (White) 
and Nila (Blue), lies (the land called) Ramyaka (Delightful).** It extends for 
nine thousand leagues and (creatures live there for) twelve thousand years. 
(75) 


352 


The land between the ranges of Sveta and Trisriga in the Parakhya is called Ramana 
(5/83-85). There it says that it is called that because it is ‘where Ramana was forcibly 
ravished by the foremost of the Gandharvas.' (ibid. 5/84) 

353 Read sadhyardhani for sardhani. 

54 It seems (kila) that when the Moon beheld (there) the lovely Apsaras Urvasi, he 
proclaimed ‘she is lovely (ramya)’, and this (land mass) is therefore called Ramya after 
that speech.’ (Parakhya 5/82) Goodall’s translation. 
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(Ramyaka is) ‘between’, that is to say, to the south of, (mount) Sveta 
and to the north of (mount) Nila. 


South of Meru 
Hari 


Haare Sart at emm d 
wares aea AAAF I 76 1 


meror daksinato hemanisadhau yau tadantare | 
haryakhyam navasahasram trisahasradhikayusam | 76 ll 


To the south of Meru, between the Nisadha and Hemakita, lies (the 
land) called Hari. It extends for nine thousand leagues, and the lifespan (of 
its inhabitants extends for) three more thousand years (than that).5 (76) 


(The land of Hari lies) ‘in between’, that is to say, to the south of 
Nisadha and to the north of Hemaküta. That is said (in the Svacchandatantra): 


‘The one to the north of Hemaküta and to the south of Nisadha is called 
the land of Hari.’ 
South of Meru 
The Land of the Kinnaras and Bharata 


aaa fÀ fena RETIR | 

P TEE TAIPA |) Ue I 

waa fat Afaa fÀ | 

Am aE MRA: o 66 gd 

tatraiva daksine hemahimavaddvitayantare | 
kainnaram navasahasram tatsahasrádhikayusam W 77 |l 


tatraiva daksine meror himavàn yasya daksine | 
bhüratari navasáhasram capavat karmabhogabhüh W78 Il 


There, to the south (of Meru), between the Hemaküta (Gold Peak) 
and Himavat (mountains), lies (the land of the) Kinnaras (that extends for) 


* For tatsahasradhikayusam read trisahasrádhikayusam. The emendation is justified 
by SvT 10/236bcd. See following note. 
3% SvT 10/235cd-236a. SvT 10/236bcd continues: 
raupyabhas tatra jantavah 

dvadaSaiva sahasrani jivantiksurasasinah | 

‘The creatures there shine with beauty, eat sugarcane juice, and live for twelve 
thousand (years).” 

Ksemaraja adds: ‘(In this land) ‘Hari was propitiated by the serpent Sesa." 
(Parakhya 5/90cd) 
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nine thousand (leagues), and the lifespan (of the creatures there) is one 
thousand (years) more than that. (77) 

To the south of Himavat, situated to the south of Meru, (lies the 
land of) Bharata. (It extends for) nine thousand leagues and (its form is) 
like that of a bow. It is the land of action and its fruit. (78) 


‘Twelve’ means (twelve) thousand. ‘Kinnara’ is a name for a eunuch 
(Kirnpurusa)."* As is said: 


‘The land called Kirhpurusa is to the south of Hemaküta and the north 
of Himavat,” 


‘The lifespan (of creatures there is) one thousand (years) more than 
that' means that (this is the land) where (the inhabitants") lifespan is one 
thousand (years) more than nine thousand. This is the meaning. 

‘To the south’ (of Meru), that is to say, to the north of the ocean of salt. 
That is said (in the Svacchandatantra): 

‘The land called Bharata is to the south of Himacala, the king (of 
mountains), and to the north of the ocean of salt. It is said that there is little joy 
there, 

Thus, because the ocean of salt is circular in shape, it is said to be like a 
bow. Although, like the other lands, it is one in which one experiences the fruit 


357 See below, 8/80 ff. Verses 68 to 78 here correspond to SvT 10/210cd-246ab, where 
more details are given. 

?* These two words for ‘eunuch’ literally mean ‘what (kim) (is this), a man (purusa 
/nara)? 

3 SVT 10/237cd-238a. The following is quoted by Ksemarája in SvTu ad 10/237cd- 
239ab: 


"the landmass called Kirhpurusa is where the Vidyadhari Ramya was dropped 
by the hand of a Vidyadhara. The male (Vidyàdhara) was then asked by her ‘Did you 
(kim tvaya), O man (purusa), throw me?’ (and so it got the name Kirnpuru,sa)." 
(Parakhya 5/88) Goodall's translation. 

*? SvT 10/239cd-240ab. The Tantra goes on to describe the inhabitants of the land of 
Bharata and why they suffer: 

‘(Here) people, frightened by the fear of disease, are suffering, and they have 
little wealth. They are beautiful and with little beauty, (some are) fortunate and others 
unfortunate, (Some) enjoy (a lot) and (others) have few pleasures, and others again 
suffer extremely. They are white, blue and black, brown, pale and yellow. In the (land) 
called Bharata, there are four castes, due to the division of castes and clans, in accord 
with the many (kinds of) work (they do). 240cd-243ab 

(In this land) there are regions, major and minor, (each) with the language of 
their own countries. There are learned men and fools, and so too those who know (art 
and) architecture. There are Yogis and men of knowledge, those who choose 
righteousness and others who are sinful. There are those who beg and other people who 
give, those who serve and those who are not servants — many are the people (here), O 
beloved.’ SvT 10/243cd-245 

The following is quoted by Ksemaraja in SvTu ad 10/240cd-243ab: 

“Here the suffering was borne by Bharat because of (his) sons, who followed 
bad paths.’ (Parakhya 5/92cd) Goodall's edition and translation. 
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(of previous action), it is also a land of action (karman), and so he says that ‘it is 
the land of action’. As is said (in the Svacchandatantra): 


‘There is just one quality there, namely, (that it is where one) earns the 
fruit of one’s auspicious and inauspicious (actions). ™® 


Other lands are ones in which one experiences the fruit (of previous 
actions), but they are certainly not? lands of action. Thus, he says: 


ogi BINS BROW ATA | 
chart a A g HAY aes 


ilavrtam ketubhadram kuruhairanyaramyakam | 
harikinnaravarse ca bhogabhür na tu karmabhüh V 79 I 


(The other lands, that is,) 1) Ilàvrta, 2) Ketumala, 3) Bhadrasva, 4) 
Kuru, 5) Hiranyamaya, 6) Ramyaka, 7) Hari and 8) Kinnara are lands 
where one experiences (the fruits of previous actions) (bhoga); (they are) 
not lands of action (karma). (79) 


(But) surely, (one may ask,) in some cases a land of karmic action may 
also be found in a land of the experience of its consequences? As was said 
before: 

"However, those who, even there, worship (Hataka), the Lord of the 
gods, with devotion merge into the Īśa principle (tattva) and (from there) 
progressively into Supreme Siva. Those who, deeply engaged in that experience 
(of the consequence of their actions) (bhoga), behave otherwise, crying pitifully 
due to the heat of the Fire of Time, merge into the principle of the constituent 
qualities (guna) (of Nature). Then, in accord with their actions, at the beginning 
of creation (srstimukhe), they are thrown down again from there by the Mothers 
into bodies increasingly lower orders, heralded by torrents of horrible 
torments (ghorayatana). 

Well then, how is it said that, (apart) from (the land of) Bharata, the 
others are just lands where creatures experience the consequences of Karma? 
With this question in mind, he says: 


*! SvT 10/246ab. Ksemarüja comments. ‘Both are possible here. Those who are 
sensible (sacetas) exert themselves to gain what is auspicious by avoiding what is not.’ 
% Read na tu for natu. 

** According to the Parákhya, the nine continents are: 1) Ilàvrta (ibid. 5/70-72ab), 2) 
Bhadrasva (ibid. 5/72cd-73), 3) Ketumala (ibid. 5/74-75), 4) Ramya (ibid. 5/81cd-82), 
5) Ramana (ibid. 5/84), 6) Kuru (ibid. 5/86), 7) Kirnpurusa (ibid. 5/88), 8) Hari (ibid. 
5/90) and 9) Bharata (ibid. 5/92). 

Ramana corresponds to Hiranyamaya in its location, so must be the same. Cf. 
above note 8,240. AII the names of these lands and their locations are the same in the 
Parükhya as is generally the case in the Siddhantas. 

* Above, 8/35cd-38ab. 
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The Land of Bharata 


STI Tera: SaaS | 
WH Hae: AEN: ih Co I 


atra bahulyatah karmabhiibhavo ‘trapy akarmanàm | 
pasiinam karmasamskarah syat tadrg drdhasamskrteh | 80 || 


The land of action for the majority (of the beings who populate it) is 
here (in the land of Bhàrata). Here also, even animals, though devoid of 
Karma, are subject to its latent impression, because they are deeply 
impregnated with it. (80) 


‘The land of action’ is the condition of being a land of action (that 
gives rise to its consequences). Surely (someone may object that) here, even for 
the majority of cases (bhümnà), it is not the land of action. For animals, for 
example, it gives rise here to the consequent experience of previous action but 
not to the production of completely new action (which entails novel 
consequences) also, With this doubt in mind, he says ‘here also’ etc. The word 
‘here’ is out of order. Thus, one should conjoin (it with following word, to read) 
‘(even) animals also’. It is, from the perspective of what others perceive, 
illogical for them to be without action (karman), and so from the point of view 
of reality, they are ‘affected by its latent impression’, because (they are) 
deeply impregnated with specific latent traces (of it). The sense is that the effect 
of their (latent traces of karma) also can be good or bad. 

Surely, it is not (always) possible to establish that even (this place) here 
is (invariably) the land of Karma (karmabhiimi), and (moreover) the land where 
one experiences the consequences of Karma (bhogabhümi) may be (another 
one) elsewhere, just as for some here there is no Karma, (but) may be elsewhere 
(instead). With this question in mind, he says: 


?* Cf. ‘That is called Bharata by name, which invokes the state in which one earns (the 
fruits of one's) action.” tan nàmnà bhüratam hy etat karmarjanadasavaham || JY 
1/8/114cd (fl 41a) 

According to the Parakhya, this is so in the whole of Bhürloka, not just 
Bharata. There we read: ‘Earth (bhürloka) is a place for those to whom karman accrues 
(karminári bhümih); it is here that karman can be accumulated. On the remaining 
continents and worlds, the good and bad (results of past actions) can (only) be 
experienced (bhujyate).' (5/113) In a note Goodall (2004: 305 note 589) remarks: ‘In 
Mrgendravidyapada 13/92cd-93ab it is the landmass of Bharata that is the only place 
where karman can be accumulated (rather than the whole of bhürloka): 
guna eko yad udyukto nestam kificina na sádhayet | 
sarvásári phalabhiiminam karmabhah ka@ranam yatah W 

‘There is only one quality of which it (scil. Bharata) is superior (to the others): 
there is nothing that, if one desires it, one cannot obtain, because this is the cause, the 
place (of the accumulation) of karman for all the places where the fruits (of karman are 
reaped).’ 

%6 This is because they experience the consequences of past Karma without 
accumulating new Karma. 
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ayaa ada wu fe | 


TEMPTS: PAYAL 22 A 
PARISA wet vm THT qme | 
Wa AMT Fe D mÀ g IAT gx 


sambhavanty apy asamskàrà bharate ‘nyatra capi hi | 
drdhapraktanasamskarad tSecchatah $ubhasubham | 81 Il 
sthānāntare ‘pi karmásti drstam tac ca purátane | 

tatra treta sadà kalo bhàrate tu caturyugam || 82 || 


Even so, in Bharata there are some who have no (such) latent 
impressions. Just as also elsewhere, in (some) other place, there can be good 
and bad Karma (Ssubhasubham), according to the intensity of previous 
impressions and the Lord’s will. (All) that is seen in the ancient 
(scriptures). In the Land of Bharata, all the four Ages occur, whereas it is 
always the Treta Age there (in the other places). (81-82) 


(Some) ‘have no (such) mental impression’, because they have 
renounced (selfish) action (karman). ‘In (some) other place’ means in the 
middle of (some) places, such as heaven. The word ‘also’ is out of order. Thus, 
it can be connected (with the words ‘good or bad karma’ to read) ‘good or bad 
karma also’. Well then (one may ask), what is the (scriptural) authority (for this 
view)? With this doubt in mind, he says: ‘(all) that is seen in the ancient 
(scripture)', namely, the Puranas and the like, such as the Mahabharata and 
Ramayana. There (concerning this matter, we know that king) Janaka had no 
Karma, although (he lived) in the land of Bharata, and it is said that Nahusa had 
bad Karma even in heaven. So it is rightly said that the land of Karma is 
generally in Bharata, and the land where one experiences the consequences is 
elsewhere. 

"There (in other places)’, such as Ilàvrta (it is always the Tretà Age). 
That is said (in the Svacchandatantra): 


‘(There is only the Tretà Age) in the (other) eight (lands), none of the 
(other) three Ages (occur) (there). O fair-faced one, one should know that (all) 
four Ages (occur in the land) called Bharata.’** 


The land of Bharata is, like Jambudvipa, (divided into) nine sections. 
Thus, he says: 


ARG FHSS FAINT Dd 


RE Wuwdb case sfr AA d 23 d 


?*! Concerning the four Ages (yuga), see above, 6/138cd-140ab. 
** SvT 10/246cd-247ab. 
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bharate navakhandam ca samudrendmbhasatra ca | 
sthalam paficasati tadvaj jalam ceti vibhajyate V 83 || 


Bharata i: ided into nine regions by the water of the oceans (that 
cut across it). Each one of (the parts) here consists of five hundred leagues 
of land and the same of water.*” (83) 


(Bharata is divided into nine regions) ‘by the water of the oceans’. In 
other words, (the water) extends eight-fold and, as that is so, (Bharata) is 
divided into nine (regions)." Just as Jambudvipa is divided by eight mountain 
(chains) and s vided into nine parts, similarly this also is divided by (eight) 
oceans. However, they all extend from east to west. That is said (in the 
Svacchandatantra): 


*O beloved, it is said that there are nine divisions there with oceans in 
between."" Each one of the islands (formed this way) is said to (extend for) a 


?? Bharata, to the south of Meru, is like Kuru, which is to the north, shaped like a bow, 
and extends for 9000 leagues (above 8/72). Ksemarája clearly states that this is the 
measure of Bharata from the side (parsvaméina). Thus, each of its nine sections is 1,000 
yojanas wide. One half of that is land and the other half water, which separates one land 
mass from the other. The series begins from the shore of the salty sea with Indra and 
ends with Kumiarika, the ninth land mass, which is next to Himavat. This Himavat is, 
along with Kailāsa, one of the two mountains between the mountain chain Nisadha and 
the sea. It should not be confused with the chain of mountains with the same name that 
is the second along to the north of Nisadha. Kumarikà differs from the other eight land 
masses, as there is no intervening sea between itself and mount Himavat. So, while the 
inhabitants of the other one are cut off from one another, those of Kumarika have direct 
access to Himavat. Also, Kumārikā is a single land mass one thousand leagues wide, not 
five hundred, as are the others. However, somewhere within it, at the foot of Himavat, 
there is a lake called Bindusara. Neither the Svacchandatantra nor the other sources 
Jayaratha cites specify its size. However, it is clear that it is not cut it off from the 
mountain. It seems that it is within the Kumarikakhanda on the side next to the 
mountain, dividing some part of it off from it. As the inhabitants of Kumürikà have 
direct access to the mountain, it appears that the lake does not extend for the whole 
length of it. We are not told how broad or long it is. 

The nine sections of Bharata run east to west, thus accounting for the measure 
of the width (pársvamána) of the semi-circular Bharata, which is 9,000 yojanas. 
However, the texts do not tell us how broad it is. Ksemaraja says that it conforms to the 
size of the mountain, which is five hundred leagues, not a thousand, because each land 
mass is separated from the one next to it by a sea which is the same size as it is. Thus, it 
seems, Ksemaraja implicitly assumes that this is the breadth of each land mass, as it is 
of the mountain. 

?? Read navadhá tv asya for navadhátvasya. 

I Ksemarája explains: himavaddairghyena avatāritaih sāmudrair — váribhih 
krtavyavadhünáh | atra castamo várideso bindusarahsarnjfiah | yad vaksyati ---- 
bindusarahprabhrty eva kumüryühvari .... | iti | 


‘In accord with the width of Himavat, the waters of the seas that have been 
brought down (from the mountain (?)) create areas of separation. Here the eighth watery 
place is called Bindusara. As will be stated (further ahead): ‘It is said that (the land) 
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thousand leagues." One should know that land (extends for) five hundred 


(leagues) and water for five (hundred) in the same way.’*”* 
But in the venerable Mrgendragama (it is said that): 


"There are nine islands here in the current of the nine oceans, half of 
which are land." 


The Land of Kumarika** 


This is said in relation to the ocean of salt, otherwise here (in this case) 
there would be the currents of ten oceans. Thus, there is the water of an ocean 
on both sides of all the islands except the one called Kanyà, where (there is an 
ocean) only on the southern (right) side of it, because it is divided off by the 
ocean (called) Varuna, which is five hundred (leagues wide). Thus, there is only 
Himavat on its northern (left) side, not another ocean. If that were to be so, it 
would be separated by another ocean, and like (any other of the) islands, 
Himavat would be inaccessible to its inhabitants. Thus, it is established that it is 
delimited by its proximity to Himavat. That is said there: 


"The island called Kumiarika is considered to be close to Himavat.” 


Lake Bindusaras 


In this way one can arrive at the meaning that its thousand (leagues) is 
entirely land. Thus, in order to show its division up to the boundary of Himavat, 
it is taught in the venerable Tantrarája etc., that it extends for one thousand 
leagues, beginning from a particular lake located at the foot of that (mountain), 
called Bindusaras. As is said there (in the Tantrarája), beginning with: 


called Kumari begins from Bindusaras’.’ (SvT 10/254ab quoted below ad 8/83 
note 8,273). 

7? Ksemaraja: jalena saha manam etad ity arthah | ‘The meaning is that this is the 
measure, along with the water (in between)." 

“8 SvT 10/250cd-251. Ksemarája: etat parsvamanam | dairghyam tu himavad 
yathdnupatam ardham paricasatikajalavyavahitatvàt | 251 I 


"This is the measure of the breadth. The width accords with that of Himavat, 
which is half (of a thousand), because the waters that separate (one land mass from 
another) is five hundred.' Presumably, he is saying that this is the width of Himavat 
also, for such is the size of the land. In this way, as the SvT (10/252a) goes on to say, 
they are ‘inaccessible to one another’ (parasparam agamyás te). 

?^ MrT vidyapada (bhuvanüdhvaprakarana) 13/93cd. 

?* Although the land of Bharata is divided into nine regions divided off from one 
another by seas, the text focuses entirely on the Island of Kumarika. The innermost of 
the nine regions, it borders on the Himavat chain, where Karma is created most 
intensely. 

7" One would suppose that by ‘there’, Jayaratha is referring to the Mrgendra he quoted 
previously; however, this reference is not found there in any of the padas. 
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‘To the south of the lake Praleya and to the north (of the ocean) 
Vicimilin is a land which has the shape of a bow, that is Kurumanasa. 7 


And ending with: 


‘The lake called Bindusaras is just next to (mount) Sitasünu."* One of 
the parts (of Bharata) begins from there and is full everywhere with good 
people,*” and its extent is delimited by water.” King Bharata, who laid hold of 
heaven from (his) rival Indra,**! gave (this) land to his virgin (kumārī) daughter. 
Thus, it is said that this land"? is called Kumarika. It extends for a thousand 
leagues and has (people of) many castes and stages of life. 


So also (we read) in the Svacchandatantra: 


‘It is said that (the land) called Kumari begins from Bindusaras. It 
extends for a thousand leagues and has (people of) many castes and stages of 
life." 

The Nine Regions of Bharata 


(He now) states the various the names of the nine regions (of the 
continent of Bharata): 


7" JY 1/8/112, 115cd-118ab (MS K 72b-73a, Kh fl. 40b-41a). Read with the MSs, 
kurumánasam for kurumünagam. The expression here is ‘kurumdnagam’, which means 
‘present in (or part of) the measure of (the land of) Kuru)’; that makes no sense. 

38 Read sitasiinoh for Sitasdnoh. Sitasünu means ‘he whose son is the cold’, i.e. 
Himavat, the Himalayas. 

3 The MSs read durjandkulam — ‘full of bad people’ for sajjanakulam — ‘full of good 
people’. 

* Read with the MSs variluptar ca tanmanam for vàriluptam na yanmaénam. 

*! Read sapatnendra- for sapatnendra-. 

%2? Read varsarit with the MSs for dviparn (‘island’). 

53 The Indian subcontinent, which is a part — khanda — of the great land of Bharata, is 
sometimes called kumarikükhanda — ‘the part of the virgin (goddess).' The ‘part’ is the 
yoni of the goddess, which the triangular shape of India is believed to represent (see 
Dyczkowski 2009: vol 1, 115). 

3 JY 1/8/112, 115cd-118ab (MS K 72b-73a, Kh fl. 40b-41a). The MSs of the JY read 
ndndvarna-samanvitam ‘has (people of) many castes’ for nànàvarnüsramànvitam ‘has 
(people of) many castes and stages of life’. I have retained this reading because it 
coincides with the one in the SvT of the citation that follows, indicating that it was 
probably drawn from there. The SvT precedes the JY and is known to have been widely 
influential. 

“5 SvT 10/254. Commenting on the verse that follows, Ksemaraja quotes from an 
unnamed source he tells us is other than the Srikanthiyasarnhita he has just quoted. It 
says: 

varnasramasamacérah kumaryakhye na sarnsayah | 

itare mlecchasamjfieyah Sistacarabahiskrtah M 
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indrah kaSerus tamrabho nàgiyah prag gabhastiman | 
saumyagdandharvavarahah kanyakhyam cásamudratah | 84 || 


(The names of these regions), starting from the sea are 1) Indra, 2) 
Kaseru (Backbone), 3) Tamrabha (Copper Colour), which is before 4) 
Gabhastimat (Sun), which is before 5) Nagiya (the Island of Snakes), 6) 
Saumya (Tranquil), 7) Gandharva, 8) Varaha and 9) the one called 
Kumarika (the Virgin). (84) 


'Starting from the sea', beginning with the sea. Thus, the Island of 
Indra is next to the ocean of salt, (and Bharata) extends up to Kanya Island, 
which is next to (mount) Himavat. ‘Tamrabha’ (‘looking like copper’) is 
Tamravarna (the Colour of Copper). Gabhastimat is ‘before’, and Nàgadvipa 
(Island of Snakes, comes) after. 'Varaha' is Varuna. That is said (in the 
Svacchandatantra): 


‘(There is) 1) Indradvipa (Indra's Island), 2) KaSeru (Backbone), 3) 
Tamravarna (Copper Colour), 4) Gabhastimat (Sun), 5) Nagadvipa (Island of 
Snakes), 6) Saumya (Tranquil), 7) Gandharva, and 8) Varuna; 9) the island 
called Kumārikā is said to be the ninth. 


The Seven Mountains and Six Islands and Inhabitants of Kumarika 


FARÀ a rat facie: | 

suc ve Horie faf a cua 
ARIAN: BACT F ASTI: | 
aia ou frat oer vert gun od ce I 


kanyddvipe ca navame daksinenabdhimadhyagah | 

upadvipah sat kuladrisaptakena vibhüsite | 85 Il 
angayavamalayasankuh kumudavaráhau ca malayago ‘gastyah | 
tatraiva ca triküte lanka sad ami hy upadvipah I 86 Il 


"There is no doubt that caste and the (obligations of the) stages of life are 
equally observed in the (land) called Kumari. Others should be called ‘barbarian’ 
(mleccha) and are devoid of well-mannered conduct (sistacàra)." 

9 See SvT 10/250cd-253. Kumarika is India. See below, 37/35 and above, note 8,271. 
3 SvT 10/252cd-253. 
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The island of Kumarika, which is the ninth (region of Bharata), is 
adorned with seven principal mountains (kuladri). There are six minor 
islands within it, situated to the south, in the middle of the sea (of Varuna). 

These islands are called 1) Anga, 2) Yava, 3) Malaya, 4) Sanku, 5) 
Kumuda and 6) Varàha. (One of the peaks on mount) Malaya is Agastya. 
There (at the foot of this mountain is mount) Triküta, on which is (the city 
of) Lanka. These are the six minor islands." (85-86) 


(The six minor islands are) ‘situated to the south in the middle of the 
sea’, that is, in the middle of the sea of Varuna. This is the meaning. That is said 
(in the following passage): 

‘It is said that after one hundred leagues in the middle of the Varuna 
ocean, there are six minor islands, close to (the region) called Kumari. These are 
the islands of 1) Anga, 2) Yava and 3) Malaya, another is the one called 4) 
Sanku, along with 5) Kumuda, after which comes 6) Varaha, that is said to be 
the sixth.’ 


(Kumiarika is adorned with) ‘seven principal mountains’. As 
the Svacchandatantra): 


said (in 


*1) Mahendra, 2) Malaya, 3) Sahya, 4) Saktimat, 5) Rksa, 6) Vindhya 
and 7) Pariyatra — these are the seven principal mountains (ku/ddri) that shine 
(on the island of Kumarika).’*” 


‘(One of the peaks) on mount Malaya is Agastya.’ That is said 
(there): 


‘It is said that there is a mountain on the island of Malaya called 
Malaya. At its feet is Triküta, on top of which is Lanka. 


8 See SvT 10/255-62. 

** SvT.10/256cd-257ab. 

?" Thid. 10/259, The SvT continues ca ---- 
cámikaramayi $ubhrà catvarodyanamandita | 


catvaraih sivadhisthitais catuspathair muktidaih, udyanais ca bhogasthanair bhüsitüh \\ 
tatha 


citraprakararacita vajravaidüryamandità ll 
anantavibhavas tatra rākşasā deva akah | 
ramante kanyakàsaktà mahdbalaparakramah I 


‘And that is ‘made of gold and, radiantly beautiful, is adorned with four 
gardens.” (10/260ab) 

It is adorned with four paths presided over by Siva, that bestow liberation, and 
(four) gardens that are places of enjoyment. Again: 

‘It is made of (various) beautiful ramparts and adorned with diamonds and 
cat's eye gems. Very powerful and courageous demons, who afflict the gods and whose 
power is endless, play there, attached to young women. '(10/260cd-261) 
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“There, on excellent mountain Malaya, is Agastya peak where, (radiant) 
like crystal, is the most holy hermitage of Agastya.”””' 
How is the population here? With this question in mind, he says: 


The Inhabitants of the Island of Kumarika and their Karma 
drin: wat S afer SAT: | 
Se sft ASEM d c6 di 


dvipopadvipagah prayo mlecchà nānāvidhā janah | 
muktakaiicanaratnadhya iti Srirurusasane || 87 || 


According to the teachings of the venerable Ruru, both the main 
and minor islands are mostly inhabited by many kinds of barbarian 
peoples who are rich with pearls, gold and jewels. (87) 


*! SvT 10/262. The SvT continues: 
tatranyonyaviruddhas* tu sattvah kridanty asankitàh | 


na tatra jayate mari nākālah sampravartate || 263 ll 
na jara na ca sokas ca nopasargabhayam kvacit | 


mari bahumaranam | akàlo varsátapavaiparityam | upasargà vyadhayah M kirh ca ---- 


na vadaty anrtam kascid ragadveso na kutracit || 264 ll 
agastyasya prabhávena tv ajfiüánam dürato gatam | 
tatra vai rsayo virà jiüánayogakrtasramàh 265 Il 
Japüdhyayanahomádipüjástutiparàyanah I 
tryamba maháüdevi nityam Gradhane ratah || 266 |l 
agastyasahitah sarve moksabhyudayavadinah | 
tisthanti bhavitatmanah sapanugrahakarinah W 267 Il 


* Read tatranyonya- for tatrünyonya-. 


"The creatures there are not in conflict with one another and play (together) 
without fear. There no epidemics occur, nor (are the seasons) not in time. There is no 
old age nor grief or fear anywhere of natural calamities. (263-264ab) 


‘Epidemics’ mean the death of many. (The seasons are not) ‘not in time’, 
means that the heat (of the hot season) and the rains (of the rainy season) are not 
reversed (with respect to their normal time). ‘Natural calamities’ are (for example) 
disea 


‘Nobody lies; nor is there aversion and attachment anywhere. By Agastya’s 
power, ignorance has departed far away. There the sages (rsi) are heroic warriors (vira) 
who have laboured (to practice) knowledge and Yoga. They are dedicated to the 
repetition of Mantras, study, making offerings to the fire etc., rites of worship, and 
praising (the gods). O Great Goddess, they are always devoted to worshipping 
Tryambaka (Siva). All of them accompany Agastya and teach that liberation is (true 
happiness and) prosperity. They abide with their souls sanctified (by the attainment of 
Siva), cursing (the wicked) and gracing (the righteous).’’ (SvT 10/264cd-267). 
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‘Barbarian peoples’ means those who are excluded from the 
observance (dcdra) of caste and stages of life. The word ‘mostly’ suggests that 
there are (some who) in some places do observe right conduct. Surely (one may 
ask), what is the authority (for this view)? With this doubt in mind, he says: 
‘according to the teachings of the venerable Ruru’. That is said there (in the 
Rauravágama): 


‘The best”? inhabitants on (the island) called Kumari are engaged in the 
observance of caste and the stages of life. Others are mostly barbarians who are 
rich with jewels and gold. 

Surely (one may ask), what is the purpose of acquiring auspicious and 
inauspicious (Karma) here? With this doubt in mind, he says: 


ond aq Wd at fud areata: | 
Rai d4 ufedr eme g AAA: eed 


bharate yat krtam karma ksapitam vàpy avicitah | 
Sivantam tena muktir và kanyakhye tu visegatah || 88 || 


The Karma made or destroyed in Bharata, particularly in (the 
land) called Kanya (Virgin), (leads to rebirth in other worlds), from those 
of hell up to Siva, or (else) liberation." (88) 


‘Karma’, auspicious or inai ious, is destroyed by ritual action or 
knowledge etc. Thus, by the Karma that is made or destroyed here (in Bharata) 
one experiences the consequences in this or that principle, ranging from Earth 
up to Siva, or else (one) then (attains) liberation. This is the meaning. As is said 
(in the Svacchandatantra): 


?? Read parah for param. 

"? Some part of the chapter concerning cosmology in the Rauravdgama, i.e. the 
Rauravasiitrasamgraha, has been lost (see above note to TÀv ad 6/142 (141cd-142ab)). 
This is probably why this verse cannot be traced in the printed edition. 

™ According to the Mrgendra (vidydpada) also, Bharata is the only place where karman 
can be accumulated: 


guna eko yadyukto nestam kificin na sadhayet |l 
sarvasári phalabhiiminam karmabhüh karanam yatah | 13/92cd-93ab 


"There is only one quality because of which it (i.e. Bharata) is superior (to the 
others): there is nothing that, if one desires it, one cannot obtain, because this is the 
cause, the place (of the accumulation) of karman, for all the places where the fruits (of 
karman are reaped).’ 


In some places it is unclear whether the whole of Bhiloka is the land of 
karman. Here it is clear that Bharata alone is, especially the land of Kanya, where it 
accumulates most efficiently. This place is probably the Indian peninsula, crowned with 
the Himalaya and surrounded by water of the other sides, as described here. 
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‘People reside (in the various worlds) ranging from Siva to (the hell) 
Avici, according to whatever Karma made there is auspicious or 
inauspicious.” 
Again: 


‘The Karma, white and black, (that) people make on (the island) called 


Kanya, is the seed that gives as its fruit the consequences they experience in 
heaven, hell and in the liberated state." 


Surely (one may ask), why is that particularly so on Kanya island? With 
this question in mind, he says: 


Ferrera eae WT d 
"fear SH AA GET I Ce I 


mahākālādikā rudrakotir atraiva bharate | ^ 


95 SvT 10/247cd-248ab. The SvT continues: 
atraiva bhogamoksasiddhisàádhanasvayambhüpunya-tirthamahànadisampadastity aha -- 


mahdakalas tathaikamram evamádi varünane \\ 10/248 || 
tirthanarh kofir uddistà mahapunyaphalodayé | 
ganigadinam nadinàm ca tatra pafica Satani ca \\ 10/249 Il 


‘Here itself is (located) a wealth of great rivers and spontaneously created 
sacred bathing sites that serve as a means to worldly benefits, liberation and 
accomplishments (siddhi). Thus he says: 


‘Mahakala and Ekamra, and in the same way others, O fair-faced lady, are said 
to be ten million sacred bathing sites (tirtha) that give rise to fruits of great merit. There 
are also five hundred rivers beginning with the Ganges.' (SvT 10/248cd-249) 


evam üdityüdisabdàt SriamareSGdipaficastakanam | varánasyádigatasrimahàüdevásta- 
sastes ca parigrahah | tirthànàm iti prabhüsadinàm | yad uktam $rideviyámale ---- 


By the words ‘in the same way, others’ is included the five groups of eight 
(sacred sites) beginning with Amare$a, and the venerable sixty-eight (places) where the 
venerable Mahadeva is present, beginning with Varanasi. The sacred bathing sites (are 
those) beginning with Prabhàsa. As is said in the venerable Deviydmala: 


prabhāsādyā tu tirthénam kotir eka varanane | 
pajicastakam tu tatraiva lokanugrahakam sada M iti || 249 Il 
kuruvarsam ca ---- 

navayojanasahasram dhanvakaram nibodha tam | 


‘O fair-faced lady, the sacred sites are ten million. There (amongst them) are 
the five groups of eight that grace the world constantly.’ 

Again, the land of Kuru: 

“Know that that is shaped like a bow and (extends for) nine thousand leagues.” 
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gangàdipaiicasatikà janma tenatra durlabham l| 89 || 


Here in Bharata (in the land called Kanya), there are ten million 
Rudras, headed by Mahakala, and fifty (rivers), beginning with the 
Ganges, and so (because it is so auspicious) it is very hard to attain birth 
here. (89) 


‘Here’ (means) on the island called Kanya. As is said (in the Srikantht): 


‘There in middle is a great island called the island of Kumari. It is full 
there with ten thousand Rudras, who have descended to do good to the fettered 
souls whose sin is destroyed by recollecting (them).’*”° 


Again: 


‘O fair-faced lady, it is taught that there are ten million sacred bathing 
sites (rirtha), that give rise to the fruits of great desires, such as Mahakala and 
Ekamra. There are five hundred (sacred) rivers, beginning with the Ganges." 


‘And so’ (it is very hard to be born there), because there are very many 
sacred places. 

Surely, in other lands the inhabitants are mostly happy, as is said (in the 
Svacchandatantra): 


‘The inhabitants are very soft, like the tips of lotus petals. They eat the 
juice of the Jambü fruit and are free of old age and death." 

Whereas it is said here that ‘the inhabitants are consumed by disease 
and fear, suffer and are poor” and so are mostly unhappy. Thus, why is it said 


that it is ‘it is very hard to be born here’. With this doubt in mind, he s. 


?? Ksemaraja quotes these lines in SvTu ad 10/255, introducing them as being from the 
Srikanji, also called the Srikanthiyasamhita. 

9? SVT 10/248cd-249. 

8 SvT 10/213. The SvT continues: 

trayodasabdasahasram tesam ayuh prakititam | 


atas càkalamrtyuvivarjità ity uktamn bhavati M kir ca ---- 


devagandharvasiddhas ca rsayo tha vindyakah ll 214 || 
ganamatrbhaginyas 
evam ādyair asamkhyatair vrtari caitad ilavrtam 12151 


‘The length of their life is said to be thirteen thousand years.’ (10/214ab) 
Thus it is said that they do not die prematurely. Moreover: 


‘Gods, Gandharvas, Siddhas, Rishis, Vinayakas, Ganas. Mothers, sisters, 
Vetālas and Raksasas etc. — inhabited (vrta) by these and innumerable others such as 
them, this (place is called) Ilàvrta.' (SvT 10/214cd-215) 
SvT 10/240. 
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array Wyse menn d 
mA TARE ASAT I go II 


anyavarsesu paSuvad bhogat karmativahanam | 
prapyam manorathatitam api bharatajanmanam | 90 || 


In other lands, one (helplessly) experiences like a fettered beast only 
the fruits (of action), (that is, one can only) bear (past) Karma. (However,) 
what can be attained by those who are born in Bharata surpasses even (the 
most cherished) desire. (90) 


(What one attains in Bharata) ‘surpasses (the most cherished) desire’, 
because (there) worldly enjoyment and liberation etc. are greater (than 
anywhere else). 

Surely, if this is achieved in this way equally without distinction by (all) 
those who are born in Bharata, then how is it that he said (that this is so) 
‘particularly on (the land) called Kanya’ ?"? With this doubt in mind, he says: 


"remarque eaten | 
eet sae FAY: STAT p 93i 


nandvarnasramacarasukhaduhkhavicitrata l 
kanyādvīpe yatastena karmabhūh seyamuttamā || 91 ll 


On the island of Kanyà, many are the (forms of right) conduct in 
accord (with peoples’) caste and stage of life, and various (are the kinds of) 
pleasure and pain. Therefore, this land of Karma, is the best. (91) 

As is 


id: 


‘O lady of excellent descent, the (good) qualities mentioned previously 


(found) in the inhabitants of Bharata are (those) present just there, O beloved, in 


the inhabitants in (the land) called Kumari."^ 


Thus, the inhabitants of that (place) attain heaven and (go to) hell 


according to the auspicious or inauspicious Karma to which they devote 
themselves. He says that: 


dui fanfare adat feo rana: | 
Tent zatiemfafa tara d «2d 


Purhsam sitasitany atra kurvatar kila siddhyatah | 


© Above, 8/88d. 
?! SvT 10/255. 
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paràparau svarnirayav iti rauravavartike || 92 || 


(It is declared) in the Rauravavartika that it is (the deeds) men do 
here (in this world), whether white (pure) or black (impure), that result (in 
their going to) the upper or lower (worlds), heaven or hell. (92) 


What is the authority here (for this view)? He says: ‘(it is declared) in 
the Rauravavartika’ . That is said there: 


‘(The deeds) men do, white (pure) and black (impure), quickly result 
here in the upper and lower (worlds), heaven and hell.’*” 


Rulers of the Lands of Jambüdvipa 


He summarizes (and concludes) this (account of Jambüdvipa, saying): 


wd ret weer a: a fun | 
zm wae adag AAT: | 33 0 


evari meror adho jambür abhito yah sa vistarat | 
syát saptadasadhà khandair navabhis tu samasatah V 93 Il 


In this way, Jambüdvipa, which is below Meru and surrounds it, is 
(if considered) in detail, divided into seventeen regions, and (if considered) 
in brief, into nine. (93) 


(Jambiidvipa) is ‘divided into seventeen’ (regions, which are) the eight 
beginning with Ilàvrta and the nine beginning with the island of Indra 
(comprising Bharata). (It is divided) ‘into nine’, that is Bharata along with (the 
regions) beginning with Ilàvrta. 

Surely (one may ask), why is it divided in this way into regions? With 
this doubt in mind, he says: 


TRE AA WD TMT RH | 
AI TANS Wem AHA: dq g% I 
TAMAS YAS uus: | 

qA Tara m sug smifu:q euo 
TAA CET: UTE HTT TISNER: | 
Rea TASAA | 45 1 


manoh svayambhuvasyasan sutà dasa tatas trayah | 


402 


Clearly, Abhinava has lightly paraphrased this verse. The Rauravavartika is by 
Brhaspati. See below note 8,303. 
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pravrajann atha jambvakhye raja yo ‘gnidhranamakah M 94 |l 
tasyabhavan nava sutàs tato ‘yarn navakhandakah | 

nabhir yo navamas tasya napta bharata àrsabhih \\ 95 |l 
tasyastau tanayüh sákam kanyayá navamo ‘thSakah | 
bhuktais tair navadhà tasmal laksayojanamatrakat | 96 |l 


Svayambhuva Manu had ten sons. Three of them renounced the 
world. Now (the first son) was a king called Agnidhra, (who reigned) on 
Jambüdvipa. He had nine sons, and so (Jambudvipa) was divided into nine 
parts. Nabhi, the ninth of these sons, had a grandson called Arsabha, whose 
son was Bharata, who had eight sons and a daughter. They divided the 
continent into nine parts. A ninth part of that (is the land of Jambüdvipa), 
which thus measures only one hundred thousand leagues (in diameter). 
(94-96) 


‘Sons’, (to be more precise,) grandsons. (He is) ‘the king on 
Jambüdvipa'; that is to say, because he is in the middle of that. Arsabha is a 
patronymic of Rsabha, and so he is said to be a grandson.™ The ‘eight sons’ 
were said before to be Indra and the rest" That is said (in the 
Svacchandatantra): 


The Ten Sons of Manu 


"The Manu called Svayambhuva had a son (called) Priyavrata. Now, he 
had ten sons, haughty with courage and strength. 1) (They were) Agnidhra 
(Bearer of the Fire), 2) Agnibahu (Fire Arm), 3) Medhas (Intelligence), 4) 
Medhatithi (Guest of Intelligence), 5) Vapus (Body), 6) Jyotismat (Shining 
One), 7) Dyutimat (Brilliant One), 8) Havya (Fire Offering), 9) Savana (Soma 
Libation), and 10) Satra (Sacrifice). Medhas (Intelligence), Satra (Sacrifice) and 
Agnibahu (Fire Arm) - these three (became) renouncers. 


Nine Sons of Agnidhra, Kings of the Nine Lands of Jambüdvipa 


The remaining seven, very powerful, were crowned on the seven 
islands. 1) Agnidhra was on Jumbu Island. It is said that he had nine sons. (They 
were) 1) Nàbhi (Navel), 2) Kitnpurusa (Eunuch), 3) Hari (Saviour), 4) Ilàvrta, 
5)Bhadráéva (Auspicious Horse), 6)Ketumala, 7) Ramyaka (Playful), 
8) Hiranyamaya (Golden), with the one called 9) Kuru as the ninth, who are said 
to be the kings of the nine lands. These heroes, haughty with their great 
strength, were born from Agnidhra (Bearer of the Fire). O Parvati, the nine 
lands here are marked with their names.“ 


Eight Sons and Daughter of Rsabha, Who Governs the Islands of Bharata 


“® See SvT 10/274cd-83. 

“ Otherwise, as Nabhi’s son, his name would be derived from Nabhi’s name. 

75 They gave their names to eight of the nine regions of Bharata, listed above at 8/84. 
?* See above, 8/79. 
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The greatly courageous Rsabha, intent on righteousness, was the son of 
Nabhi. One should know that his son was the valorous Bharata, and that the 
most excellent land of Bharata bears his name. O beloved, he too had eight sons 
and an excellent daughter. The eight sons were given the eight islands of 
Bharata. The ninth, called Kumari (Virgin), was given to the daughter(kanyd). 
Bharata named the islands after them.”*”” 


Measurements East to West of Jambüdvipa 


‘It’, Jambüdvipa, ‘measures only one hundred thousand leagues (in 
diameter)'. Its extent from east to west of one hundred thousand leagues was 
explained before. Now he talks about the (extent) from south to north. 

1) There, each of the six lands, that is, Bharata and the rest, are each 
nine thousand (leagues wide), thus making fifty-four. 

2) Again, (the mountains) Himavat and the rest are each two thousand 
(leagues), making twelve which, 3) along with the basic sixteen thousand of 
Meru and llàvrta, make thirty-four thousand. In this way, Jambüdvipa 
(measures) one hundred thousand leagues. 

He now describes the particular locations outside that also. 


The Ocean of Salt and the Twelve Mountains around Jambüdvipa 
VARTA VATA WITT: | 
mat cof: PAAA gem a «6 
REAM: WEIT METER d 
afer pedet EASAN: fea: 1 36d 


laksaikamátro lavanas tadbühye ‘sya puro 'drayah | 

rsabho dundubhir dhümrah kankadronendavo hy udak | 97 Il 
varühanandanásoküh pascat sahabalühakau | 

daksine cakramainakau vadavo ‘ntas tayoh sthitah \\ 98 ll 


The ocean of salt outside (that surrounds Jambüdvipa) measures 
just one hundred thousand leagues. 1) The mountains, Rsabha (Bull), 


4” SvT 10/274cd-283. The nine islands: 
parasparam agam) „te iti dvipavisesah M . 


'esüri nàmàni me srnu | 


indradvipam kaSerum ca tàmravarnar gabhastimat | 252 || 
nágadvipari ca saumyari ca gàndharvam vàrunam tathà | 
dvipam kumárikakhyari ca navamam parikititam | 253 || 


"They are not mutually accessible (to one another) . . . "These are particular 
islands. Hear their names from me. (They are) Indradvipa, Kaéeru, Tamravarna, 
Gabhastimat, Nàgadvipa, Saumya, Gandharva, Varuna, and the island called Kumarika 
is said to be the ninth.' (SvT 10/252-253) 
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Dundubhi (Kettle Drum) and Dhümra (Smoke), are outside it to the east. 2) 
To the north are Kanka (Gold), Drona (Soma Vessel) and Indu (Moon). 3) 
To the west are Varaha (Boar), Nandana (Delightful) and Asoka (Without 
Suffering). 4) In the south"* along with Balahaka, are Cakra (Wheel) and 
Mainàka. Vadava, the submarine fire, is located between these (last) two. 
(97-98) 


As is said (in the Svacchandatantra): 

‘The mountains, terrified by the fear of (Indra), the enemy of (the 
demon) Vrtra, are located there. I will tell (you the names) of these twelve great 
heroes in brief. 1) (They are) Rsabha, Dundubhi and Dhümra, that are located in 
the east. 2) Candra, Kanka and Drona are located in the north. 3) Asoka, Varaha 
and Nandana as the third, are the mountains located there to the west of the 
ocean of salt. 4) O fair lady, Cakra, the one called Mainàka and Balahaka, the 
third, are the mountains located in the south. Vadavanala stands in the middle 
(between) Cakra and Mainàka.'*'" 


Mount Vidyutvat* 


aada: aaee fuf. 1 
em 1 SS I 
Lid een RN l| $00 || 
Pia wer p srafr faf | 
see Tehri anA I 2o 1 


abdher di atah khaksisahasratikramad girih | 
vidyutvams trisahasrocchridayamo ‘tra phalasinah \\ 99 ll 
maladigdhà dirghakesasmasravo gosadharmakah | 
nagnah samvatsaràsttijivinas trnabhojinah | 100 Il 
niryantràni sadā tatra dvarani bilasiddhaye | 

ity etad gurubhir gitar Srimadrauravartike | 101 Il 


At a distance of twenty thousand leagues, to the south of the (salty) 
Ocean, there is a mountain (called) Vidyutvat (Lightning Bearer). It 
(stands) three thousand leagues in height and breadth. (The people who 
live) here eat fruit. They are filthy, have long hair and beards. Naked, 
(their way of life) is like cattle; they eat grass and live for eighty years. 


"* Read daksine for daksina. 

40 Indra, the great warrior king of the gods, is often said to tear mountains asunder with 
his weapon, the thunderbolt (vajra). Thus, mountains are afraid of him. 

“ SVT 10/269cd-273. 

?!! This entry is not found in the Svacchanda or Parakhya. 
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There (on that mountain), the doors (to the netherworlds) are always 
without locks, so that the Accomplishment of the Crevice (bilasiddhi), (by 
virtue of which one finds subterranean treasure, may be easily achieved).* 
The teacher (Brhaspati) has declared this in (his) venerable 
Rauravavàrtike.*? (99-101) 


‘In the south’ (of the ocean), that is, close to Cakra and Mainàka, (at a 
distance of) ‘twenty’ (leagues). The ‘teacher’ is the venerable Brhaspati.** As 
is said there (in his commentary (vàártika) on the Rauravasütrasamgraha):* ^ 


*Having crossed twenty thousand leagues (out) into the southern sea, (a 
mountain) called Vidyutvat (Lightning Bearer) is located (there). The mountain 
is three thousand (leagues) long, as many (leagues) high, and one thousand 
broad. The people who live there eat"'^ grass, leaves and fruit, and their bodies 
are filthy with (long-)accumulated dirt. They have long beards and hair and, 
naked, living like cattle, their lifespan is eighty years. There are doors there 
without locks, that serve as entrances to the (caves and) crevices (that lead) to 
the wealth (of their subterranean) world." 


Six Islands and Seas beyond Jambüdvipa and the Ocean of Salt 
Seb u uw eum: shamed: | 
qa: wert dr wee vamíddqr od 203 ug 
mR: eA: | 
regna MARAA ARA ez: 203 1 
eefa RRETA: EA: | 


am 


Sanderson 2006b: 50 n 15: ‘The term bilasiddhih denotes the supernatural 
accomplishment of gaining access to the underworld through such caves.’ See 
Sanderson 2005: 280-282. 

? Read with MS C: —vartike for -Sasane. 

?* gurubhir iti brhaspatipádaih. 

415 TA 8/99-101 is a paraphrase of the passage Ja 
introduces it saying that the teacher who wrote thi Brhaspati. Gnoli ignores Jayaratha 
here and states in a note (1999: 177 n 1) that these verses are a paraphrase of some 
verses taken from Sadyojyotis’s commentary on the Rauravagama. However, 
Sanderson (2006: 49 n 15) takes Jayaratha on his word, declaring the passage to be from 
Brhaspati's vartika on the Rauravasütrasamigraha. Brhaspati, along with Sadyojyotis, is 
one of the earliest known Siddhantins to write commentaries on the Agamas and 
independent works. Jayaratha refers to the Vartika as the work of the teacher who wrote 
the Sivatanu ad 8/345ab that Abhinava quotes many times, and a commentary — vártika 
- on the Rauravasütrasamigraha. Here Jayaratha clearly identifies the author as 
Brhaspati. As the verses he quotes are not from the Sivatanu, which are invariably in 
Arya metre, they can only be from the vdrtika. Note also that MS C of the TA reads 
rauravavártike for rauravasüsane. See Dvivedi 1983: 70 and 63 and entry under 
Rauravavártika in Appendix volume concerning the sources. 

“© Emend —phalasanah [ch, ñ: -nah] to phalàsinah. 


atha quotes in his commentary. He 
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Anaad edt mm d tov 
wie eft omms wq ref arty: | 


ittham ya esa lavanasamudrah pratipàditah | 
tadbahih sadami dvipah pratyekam svarnavairvrtah \| 102 || 
kramadvigunitah sadbhirmanuputrairadhisthitah | 
Sakakusakrauficàh salma 

ligomedhabjam iti sad dvipah ll 103 Il 
ksiradadhisarpiraiksava- 

madiramadhurambukah sad ambudhayah | 
medhátithir vapusman- 

jyotisman dyutimata havi raja V 104 Il 
samvara iti Sakadisu 

jambudvipe nyarüpi cagnidhrah | 


There are these (other) six islands beyond the ocean of salt, we have 
just described in this way. They are each surrounded by their own sea and, 
respectively twice the size (of the one preceding it), they are governed by 
the six sons of Manu. 

The six islands are 1) Saka, 2) Ku$a, 3) Kraufica, 4) Salmali, 5) 
Gomeda and 6) Abja. The six seas (that surround them are made of) 1) 
milk, 2) curd, 3) clarified butter, 4) sugarcane juice, 5) wine and 6) sweet 
water." The kings of (these six islands) starting with Saka are, 
respectively, 1) Medhatithi (Guest of Intelligence), 2) Vapusmat (Beautiful), 
3) Jyotismat (Luminous), with 4) Dyutimat (Brilliant), 5) king Havi (Fire 
Offering) and 6) Sarnvara (Forebearance). We have already mentioned*' 7) 
Agnidhra (Bearer of Fire), (the king) of Jambudvipa."* (102-105ab) (102- 
104) 


?' See SvT 10/284-286ab. The seven islands and seas in the same order and with the 
same names are also found in the Parakhya 5/93-108ab The island is named first, 
followed by the sea. The origins of their names and their qualities are described one by 
one (ibid. 5/93- 105). This is followed by their measurements (ibid. 5/106-108ab). 

?'5 See above 8/94 and SvT 10/288-289. 

419 


Island King Sea 
Saka Medhatithi Milk 
Kuga Vapusmat Curd 
Kraufica Jyotismat | clarified butter 
Salmali Dyutimat | sugarcane juice 
Gomedha Havi Wine 
Abja (SvT: Puskara) | Sarhvara sweet water 
Jambudvipa* Agnidhra salty water 


*Note that the name of this Island is sometimes spelled Jambudvipa as well as 
Jambüdvipa. 
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(Each of the six islands is) ‘twice the size of the one preceding it’, 
thus Saka Island is two hundred thousand (leagues across) and Kusa Island four, 
and so on. ‘Abja’ means Puskara. ‘Sugarcane juice’ means the juice of the 
sugarcane. ‘Sweet water’ means (tasty) fresh water. ‘With Dyutimat', in other 
words, along with Dyutimat. ‘Havi? means Havya. That is said (in the 
Svacchandatantra): 


‘O Parvati, the seven islands are Jambudvipa, Saka (Teak Tree), Kusa 
(Grass) Kraufica (Curlew), Salmali (Silk Cotton Tree), Gomedha (Cow 
Sacrifice) and the one called Puskara (Lake) are the seven islands.’ 

‘The seven oceans are said to be (made) of salt, milk, curd, clarified 
butter, sugarcane juice, wine and sweet water. Jambudvipa is said to measure 
one hundred thousand leagues, and one should know that it is surrounded (all 
around) outside by a sea of salt (water) that is equal to it (in size). The oceans in 
which the islands are located, in the same way (progressively), increase by 
double (the size). ^" 


The Paràákhya (5/93-105) supplies short references to the myths and 
etymologies explaining the names and nature of the seven Islands, starting with Jambu 
and the seven seas. 


The Seven Islands, Kings and Seas 


Island Mountains King Sons Ocean 
Jambüdvipa 12 Agnidhra - Salt 
Saka 7 Medhatithi 7 Milk 
Kuga 7 Vapusmat 7 curd 
Krauñca F Jyotişmat 7 clarified butter 
Salmali, 7 Dyutimat 7 sugarcane juice 
Gomeda 7 Havi /Havya 7 wine 
Abja /Puskara 1 a) Sarhvara 2 sweet water 
b) Ghàtakin 


9! SVT 10/284, 285cd-287 Ksemaraja: 

tena adibhih dvipaih saha ksiradisamudrah kramād dvigunavrddhyà 
sthitah | tad yathà sakadvipam dve lake, tathà kstrabdhih | kusadvipar lakşāņi catvari, 
tathaiva dadhyabdhih krauficam astau, tathaiva ca ghrtübdhih | sülmalih 
tadvadiksurasabdhih | gomedo dvatrimsat, tadvad madirabdhih | puskaras catus 
tathaiva svadiidah | etac ca dvipasamünatvam abdhiném upasamharisyati ---- 


‘Thus, along with the islands Saka and the rest, the milky ocean and the rest 
are, successively, twice the size (of the previous one). That is as follows. Saka island is 
200,000 (leagues in size) and so too the ocean of milk. The KuSa island is 400,000 
(leagues wide) and so too the ocean of curd. The Kraufica Island is eight (hundred 
thousand leagues wide) and so too the sea of clarified butter. The Salmali Island is 
sixteen, so too the ocean of sugar cane juice. Gomeda is thirty-two and so too the ocean 
of wine. Puskara is sixty-four and so too (the ocean of) sweet water. He concludes (the 
account of) the islands and their size and of the oceans: 


puskaradvipagunitah svádüdo.ante vyavasthitah | (SVT 10/327cd) 
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‘O fair-faced lady, Agnidhara is said to be the king of Jambudvipa, 
Medhatithi of Saka, Vapusmat of the one called Kuga. The king of Kraunca is 
Jyotismat, on Salmali he is said to be Dyutimat, on Gomedha, Havya and 
Sarhvara is on Puskara.’*”! 

He now describes the group of six islands (part by part). 


The Kings, Sons and Mountains of the remaining Six Islands 


ARa 
WddmesUsmq Ws MPT: d $oU og 
at fes 
simaa qdr i 
girisaptakaparikalpi 
tatavatkhandastu pafica śākādyāh ll 105 || 


puskarasarjfo dvidalo 
hariyamavarunendavo ‘tra pürvàdau | 


The five islands starting with Saka are divided by seven mountains, 
and as many are (their) regions. Puskara (the sixth) has two parts. (The 
cities of the four guardians of the quarters) are here. Starting from the east, 
they are, Indra's city (in the east), Yama's (in the south), Varuna's (in the 
west), and Kubera’s (in the north).?? (105cd-106ab) (105) 


‘As many’, that is, just seven (regions). There are ‘seven mountains’ 
because they are situated to the side (of each region). (Puskara) ‘has two parts’ 


iti | ittham ca mervardhat svüdüdàntam kotidvayarn tripaficasallaksüni pafcásac ca 
sahasrani bhavanti | yad vaksyati -- 

pai ini tripañ t tathaiva ca | 

yojanünàm tu laksüni kotidvitayam eva ca |I 

mervardhád yàvat svaditdam pramanam parikirtitam | (SVT 10/328-329ab) 


‘(The ocean of) sweet water, along with the Island of Puskara, is located at the 
end (of the series). (10/327cd) In this way, there are 25,305,000 (leagues) from the half 
of Meru up to the (ocean of) sweet water. As will be said (further ahead): 


Fifty thousand and fifty-three hundred thousand, along with twenty million 
leagues, is said to be the measure from the half of Meru to the ocean of sweet (water). 
(SvT 10/328-329ab) 


The progressive doubling of the sizes of the seas is stated in Parakhya 5/106; 
Mrgendra (vidyápáda) 13/97cd-98ab and Matariga (vidyapada) 24/31cd-34. 
#21 SvT 10/288-289. 
7? Cf. SvT 10/326-327ab: I will tell (the names) of the cities here (on the mountain) of 
the four guardians of the quarters. (These are, clockwise, beginning with the east,) (the 
city) of Hari is called Vasvekasara. The city of the south is Sarnyamant. The one called 
Sukha is that (of Varuna) in the west and Vibhavari is that of the moon (in the north). 
SvT 10/326-327ab. Verses 97 to 105 are drawn from SvT 10/264ab-327. 
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because it is divided in the middle by a mountain with the form of a circular 
enclosure (valaya). ‘Starting from the east’ implies (that the cities of the 
guardians of the quarters are located) in the four directions. That is said (in the 
Svacchandatantra): 


1) ‘Medhatithi had seven sons, who were kings of Sàkadvipa. They 
were: 1) Santàbhaya^? (Tranquil and Without Fear), 2) Sisira (Cavity), 3) 
Sukhada (Giver of Joy), 4) Nandaka (Rejoicer), 5) Siva (Auspicious), (along 
with) 6) Ksemaka (Forgiving) and 7) Dhruva (Immobile). They are marked with 
the names of the lands (they govern). The seven lands have been named. Now 
know (the names of) the mountains from me. 

The seven Kula mountains (on them) are: 1) Gomedha (Cow 
Sacrifice), 2) the one called Candra (Moon), 3) Narada and 4) Dundubhi (Kettle 
Drum), (as well as) 5) Rsabha (Bull), 6) Somaka and 7) Vaibhraja (Shining 
One)?” 


2) ‘In the past, Vapusmat appointed (his) seven sons (as kings) on 
Kuéa Island, marked with the name of the land (the governed). (They are) 1) 
Sveta (White), 2) Lolita (Red), 3) Jimüta^* (Cloud), 4) Harita (Green), 5) 
Vaidyuta (Lightning), 6) Manasa (Mental) and 7) Suvrata (Good Vows). 

The seven mountains on (its) border are 1) Kumuda (Blue Lotus), 2) 
Urvada, 3) Varaha (Boar), 4) Drona (Soma Vessel), 5) Kankata (Crab), 6) 
Mahisa (Bull) and 7) Kumuda (Blue Lotus).’*”° 


3) 'Jyotismat appointed seven sons on Kraufica Island. They were 1) 
the one called Udbhijja and 2) Venumandala (Circle of Bamboos),’?’ 3) 
Rathakara (Chariot-maker) and 4) Lavana (Salt), 5) Dhrtimat (Forebearing), 6) 
Suprataraka (Great Saviour) and 7) Kapila (Brown). These kings are marked 
with the name of the land (they govern). 

1) Vaidruma, 2) Hemanabha (Golden Navel), 3) Dhyutimat 
(Luminous), 4) Puspadantaka (Flower Teeth), 5) KuSala (Skilled), 6) Hari 
(Saviour) and 7) Marda (Slayer) are the seven Kula mountains (there).’** 


4) ‘Dyutimat crowned (his) seven sons on Salmali. They are said to 
be: 1) Manas (Mind), 2) Anuga (Follower), 3) Usna (Warm), 4) Pavana (Holy), 
5) Andhakaraka (Maker of Darkness), the sage called 6) Dundubhi (Kettle 
Drum) and 7) Kuśala (Skilful). ^?" 

1) Kraufica, 2) Vàmana (Dwarf) as well as 3) Andhakara (Darkness), 
4) Divakrti (Form of the Sky), 5) Dv u (Two Drops), 6) Pundarika (Lotus) 
and 7) Dundubhi (Kettle Drum) are the Kula mountains (there). ^? 


3 Read santabhayas- for santobhayas-. 
© SVT 10/291-293. 

5 Read jimiito for jimütà. 

?* SvT 10/297cd-299. 

* Read venumandala for venurmandala. 
8 SvT 10/302cd-305ab. 

© SvT 10/308cd-309. 

4 SvT 10/310cd-31 lab. 
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5) ‘King Havya crowned (his) seven sons on Gomeda (island). They 
are said to be 1) Jalada (Cloud), 2) Kumara (Young Man), 3) Sukumara 
(Handsome Young Man), 4) Maricaka (Sun), 5) Kumuda (Blue Lotus), 6) 
Unnata (Elevated), and 7) Mahabhadra (Greatly Auspicious).’*! 

*1) Udaya (Dawn), 2) Kesara (Lion's Mane), 3) Jathara (Belly), 4) 
Suraivata, 5) Syama (Dark Blue), 6) Ambikeya (Mother’s (Mountain)), and 7) 
Meru. These are the mountains on the border.'** 


776a) ‘Thus on (the island) called Puskara, the leader there is 
Sarhvara. He is said to have had two sons crowned on (the island) called 
Puskara. 

The mountain (there) has the form of a circular enclosure and is called 
Manasottara (Beyond Mind).'^* 

6b) ‘The king in the middle (island) is Ghatakin*? (Slayer), a great 
hero, he is the outer king. '*? 

‘Know from me the cities here of the four guardians of the 
directions. 1) (In the east, the city) of Hari is called Vasvekasára (the One 
Essence of the World), 2) that of the south is the city Sarnyamani, 3) the (city) 
of the west is called Sukhà (Joy), and 4) that of the north is Vibhavari,'^* 


He (now) summarizes (everything) up to this much. 
Measurements from Meru to the Island of Puskara 


fra unfer AeA | 
mata Fees FAT qi 20% i 


tripaficasac ca laksüni dvikotyayutapaficakam | 
svádvarnavüntam mervardháüd yojananàm iyam pram 106 Il 


There are twenty-five million and three hundred and fifty thousand 
leagues from the centre of Meru up to the extreme limit of the ocean of 
sweet water (which surrounds the island of Puskara).*” (106) (106cd- 
107ab) 


“! SVT 10/314cd-315. 

*? SVT 10/316cd-317ab. 

43 Abhinava says that Puskara is in two parts, which I take these to be, and label 
accordingly. 

#4 SvT 10/321cd-322. 

®5 Read ghataki for dhātakī. 

“© Read mahaviro for mahàvito. 

#7 SvT 10/324ab. 

8 SvT 10/326-327ab. 

#9 TA 8/106cd-107ab (106) is a condensation of SvT 10/328-329ab which reads as 
follows and means the same: 

pañcāśat tu sahasrāņi tripañcāśat tathaiva ca | 

yojanana tu laksàni kotidvitayam eva ca I| 
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The (leagues) of Jambudvipa amount to 50,000," the ocean of salt is 
100,000, Sakadvipa, 200,000, and the ocean of milk (which is another 200,000), 
Kuáa Island is 400,000, and the ocean of curd (is another 400,000), Kraufica 
(Island) is 800,000 and (so is) the ocean of clarified butter, Samali is 1,600,000 
and (so is) the ocean of sugarcane juice, Gomedha is 3,200,000 and (so is) the 
ocean of wine. Puskara is 6,400,000 and (so is the ocean of) sweet water. Thus, 
in this way, beginning with the half of Meru up to the end of (the ocean of) 
sweet water, the (distance) measures 25,350,000 leagues."' That is (clearly) 
stated: 


"The seven islands and oceans together measure 25,350,000 leagues. ^? 


Mount Lokaloka 
The Land of Gold and the Rudras of the Eight Directions 
Around Mount Lokaloka 


waned et sp. PAT wp | 
saa famed eum: RSS: Qo I 
BACs Tae ATT | 
Jasia DAAA dad af: 1 2070 1 


saptamajaladher bahye 

haimi bhüh kotidasakam atha laksam | 
ucchrityà vistarad 

ayutam loketaracalah sthitah V 107 Il 
lokàlokadigastaka- 

samstham rudrastakam salokesam | 
kevalam ity api kecil- 

loküloküntare ravir na bahih || 108 |I 


Beyond the seventh ocean is the Land of Gold, that extends for one 
hundred million leagues. Beyond that is said to be the mountain Lokaloka, 
which is one hundred thousand leagues high and ten thousand leagues 
wide. 

The eight directions (around) mount Lokaloka are presided over by 
eight Rudras, along with the (eight) lords of the directions, or as some 
would have it, (just by Rudras) alone. The sun (shines) within Lokaloka, 
not beyond it. (107cd-109ab) (107-108) 


mervardhad yavat svadüdam pramanam parikirtitam | 

“© The measurement begins from the middle of Meru. As Jambüdvipa is 100,000 
yojanas in diameter (see above 8/96), this is 50,000. 

#1 50,000 + 100,000 + 200,000 + 200,000 + 400,000 + 400,000 + 800,000 + 8,000,000 
+ 1,600,000 + 1,600,000 ,000 + 3,200,000 + 3,200 000 + 6,400,000 + 6,400,000 = 
25,350,000. SvT 10/332. TA 8/107 and 109 correspond to SvT 10/330-333. 

“® This line is from an unknown source. Here is another example of the other source(s) 
parallel to the SvT Abhinava may be drawing from. 
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‘The Land of Gold’, that is to say, for the gods to play (there). As is 
said (in the Svacchandatantra): 


‘O fair-faced lady, after that comes the Land made of Gold, that 
(extends for) 100 million (leagues) and is for the god’s play. After that comes 
mount Lokaloka, which is round (valayakdra), extends for ten thousand leagues 
and is, O fair-faced lady, just one hundred thousand leagues high.'** 


‘With the lords of the directions’, as is said: 


‘The Guardians of the Quarters are located there, (as are) the Rudras of 
unfailing power.” 


‘As some would have it’, that is, Lilakara and others. They explain 
differently, saying that as they are the guardians of all the worlds, there are only 
Rudras there who are Guardians of the Quarters. (This view is not correct, as) 
there are such passages from scripture (as the following,) that contradict that 
(view). 


ʻO goddess, then comes Lokaloka. The Rudras are established there. 
The power of all of them is unfailing. They are 1) Viraja^? (Shining One), 2) 
Vasudhümaka (Controller of the Vasus)? 3) Kardama (Mud) and 4) 
Sarkhapala, 5) Paryanya (Cloud), 6) Svarnalomaka (Golden Hairs), 7) Ketumat 
(Flaming One) and 8) Rajana (Royal One) are located in (in the directions), 
beginning with the east and ending with the northeast. Then, having pervaded 
all this, the Guardians of the Quarters are outside that." ^" 


(The sun shines within Lokaloka), ‘not beyond it’, because (Mount) 
Lokaloka is as high as the (trajectory of the) sun, and also because Meru stands 


“ SvT 10/329cd-331ab. 
“4 SVT 10/332cd. 
"5 Read virajo for viraja. 
“© Read vasudhamakah for vasudhamakah. 
“7 In the SvT (10/333), the names of the eight Rudras guarding the quarters are listed as 
follows: 1) Viraja, 2) Vasudhima, 3) Saükhapüt, 4) Kardama, 5) Hiranyaroma 6) 
Parjanya, 7) Ketumat and 8) Bhajana. The last entry is simply a (better) variant reading 
of 'rájana'. The rest are practically the same. There is only a small variation in the 
order. The basic common Guardians of the Quarters are the deities: 1) Indra (East); 2) 
Agni (Southeast); 3) Yama (South); 4) Nirriti (or Sürya) (Southwest); 5) Varuna (West); 
6) Vayu (Northwest); 7) Kubera (North); 8) Isana (Soma or Prthivi) (Northeast). 
Ksemaraja is aware, it seems, that there is a dispute as to whether the Rudras 
are the guardians of the quarters in this case only, and integrates them into the standard 
set: ‘(These) Rudras are the Lords who dwell together with all the Guardians of the 
Quarters who reside there. Indra and the rest are not capable of protecting the Path to 
that (full) extent, and so the Rudras have been appointed here. Indra and the rest are said 
to be Guardians of the Quarters because they are sustained by these aspects (arisa) of 
Rudra, by means of the unfailing power which is the power of the (Supreme) Lord 
(bhagavat). Thus, (these Rudras) are worthy of worship as a surrounding entourage 
(avarana) of the Lord.’ (intro. to SvT 10/333) 
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between it and (the sun). Thus, it is called ‘lokdloka’ because it is where there is 
light (āloka) for the worlds (loka) located on the inside (of it), and (also) 
because there is (both) light (aloka) and its absence (aloka), that is, darkness, on 
the outside of it and (light) on the inside of it. That is said (in the scripture 
where we read): 


‘O fair lady of the gods, the sun shines within it, not outside (it). ** 

Ajavithi and Suvithi, the Paths of the Fathers and the Gods 
firqeanerazat 

wefan asm AA gog 
enea BATT d 


pitrdevapathàv asyo- 

dagdaksinagau svajat pare vithyau || 109 || 
bhanor uttaradaksinam 

ayanadvayam etad eva kathayanti | 


The two paths (vithi) Su(vithi) and, the other, Aja(vithi), are the 
paths of the gods and the fathers, that are to the north and the south of it 
(i.e. the sun), (respectively). They say that these two are the northern and 
southern courses of the sun. 5* (109cd-110ab) (109) 


By the sun there being close to Meru, it travels along the northern path, 
and by its being close to Lokaloka, to the south. ‘The two paths (vithi), 
Su(vithi) and the other, Aja(vithi)', are called Suvithi (the Good Path) and 
Ajavithi (the Path of the Goat, respectively). This is the meaning. As is said: 


“Suvithi (the Good Path) is to the north of it, and Ajavithi (the Path of 
the Goat), to the south. ^! 


“8 SvT 10/332ab. 

^? The correspondences referenced and made by Jayaratha are all consistently such that, 
if they were in correct serial order, the gods should be mentioned first and the fathers 
next, i.e. devapitrpathav for pitrdevapathàv. However, reversing the order by altering 
the text would disrupt the meter. Jayaratha takes care to correct the possible mistake of 
assuming that they correspond by stating with scriptural authority all the 
correspondences. These are: 

The Southern path (Lokaloka) — Ajavithi — Fathers. 

The Northern Path (Meru) - Suvithi — Gods. 

"9! See above, note to 6/113cd-114, concerning the southern and northern path of the sun 
(daksindyana and uttarayana). 

#1 SvT 10/339cd. etad vyàcaste ---- 

pitrdevapatho hy esa kathitas tu mayà tava | 10/340ab 


Sobhanà vithi márgo devapathah | na jātā utpattisthane samprati na kim api prapta ity 
ajah pitarah, tesam vithi panthà iti yathàsambhavari yojyam | 
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“He explains that: 
`I have told you this, the Path of the Ancestors.’ (SvT 10/340ab) 


The beautiful path is the Path of the Gods. The ‘unborn’ are the ancestors who 
have not reached at present the place of (their future) birth. (This is) their path. This 
should be added as required. 


uttaráyanasya divyasiddhihetutvad devamargata, daksindyanasya tv aihikasiddhi- 
piirakatvat pitrmargatety arthah | etac ca kaládhikaroktanityantar iva bahir api jieyam 
| yad uktam gitàs 


The Northern Path is the cause of divine accomplishments and so is the Path of 
the Gods. The Southern Path fulfils the accomplishments here of this world and so is the 
Path of the Ancestors. This is the meaning. And (moreover, one should know) that, in 
accord with the teachings imparted in the chapter concerning time, the outer should be 
known to be like the inner. As is said in the Gita: 

Suklakrsne gati hy ete jagatah Sasvate mate | 
anayor yaty anàvrttim ekayàvartate ‘nyayā | 


antar api — hrtpadmakarnikaiva — meruh, — tadupari — cijjyotirmatrariipasyatmano 
dhruvasyanulagnah pranddityah kálakaroktasakalabhacakragrahadyanuyatah 
karnikopakanthagatapradhünanüdimukhaspar$ena | pradaksinam | anáratam — avarta- 
mānas tisthan. tattanmakaradi-samkrantikramenottaradaksinadivibhagam darSayatity 
uktaprayam | 


"These, the movements of the bright and dark (half of the year) of the universe 
are considered to be perpetual. They do not turn away from their course as one turns to 
the other.*' (BhGi 8/26) 


*(There are no variants in the reading in Ramakantha's version of the Gita. The 
reading in Abhinava's version is adyayávartate — ‘as the first turns (to the other)’ for 
ekayàvartate — ‘as one turns (to the other)’). 


Also, in between is Meru, which is like the calyx of the lotus of the heart. 
Above it is the Sun of pràna. It is linked to Dhruva (the pole star), which is the Self that 
is the pure Light above (Meru). It is associated with the planets. All the wheel of the 
stars is said to be the form of time. It is constantly circulating around by (making) 
contact with the mouth of the main channel (nad?) (of the breath), which is next to the 
calyx. (In so doing,) it displays the division (of the quarters) from north to south etc. by 
the procession of the transits through each one (of the signs of the zodiac), beginning 
with Capricorn. This is the intended sense, 


yata$ ca merum (merulokalokantaralasthavyomapathamadhyena) | pradaksii 
anisam | dinesah, tata eva tadudayasthdnatmakapirvadigabhimukhanam 
varjapratipadita-varsastakadvipantaradisthanam janānām sarveşām uttare merur. 
lokdlokas tu daksine | merum pradaksinayan hi bhaskaratatpascat ketumālādivāsinām 
meror dakşiņata udeti, taduttarasthakuruvarsddivasinam paścimatah, | tatpürva- 
bhadrāśvādivāsinām uttaratah, taddaksinaharivarsadinisthanam pūrvata iti sthityā 
sarvesam dvīpāntaragatāīnāīm api merulokālokau udagdakşiņasthau bhavata 
ilāvrtavarjam, tatrāpi vā chāyāmātreņa sūryaprakāśānusāriņī kācid avasthitir astīti 
kalpaniyam | 
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These two are the path of the fathers and the gods. Thus, it is said (here) 
that (they are) ‘the paths of the fathers and the gods’. There, Ajavithi (the 
Path of the Goat) is the path of the fathers, and Suvithi (the Good Path) that of 
the gods. That is said (in this passage of the scripture): 


*Ajavithi is (the path of) the southern (path of the sun) and Suvithi is the 
northern path (uttarayana). It is said that they are the path of the fathers and that 
of the gods, respectively." 


The two paths are (those of the sun's) northern course (uttaráyana) and 
that of the southern one (daksindyana). Thus, it is said (here that) ‘these two 
are the northern and southern course of the sun'. That is said (in the 
Svacchandatantra): 


‘The sun’s southern cours 
Lokaloka and the northern course 
the north there," 


is (in that direction) because it is above 
said (to be in that direction) because it is to 


As the sun constantly goes around Meru by the middle path in the space 

between Meru and Lokaloka, Meru is to the north of all the people who are on the 
slands and the aforementioned eight countries. They face the east, which is where it 
rises, except for Ilàvrta (where the sun does not rise). Lokàloka is to the south. As the 
sun goes around Meru clockwise, it rises t of all) from the south for those who live 
in Ketumala etc., from the west who live in the land of Kuru etc., which is to the north 
of that, from the north for those who live in Bhadrasva etc., which is preceded by that 
(land), from the east who live in the land of Hari which is to the south of that (land of 
Bhadragva). In this way, Meru and Lokaloka are to the north and south of all those who 
are on the islands, except Ilàvrta. Or else, there also, one could conceive that there is 
some presence of the light of the sun just as a shadow alone.’ 
39 SvT 10/336cd-337ab. Commenting on this verse, Ksema 
merulokdlokayor | antarvartigaganapathamadhye — saficaran bhū 
lingamiirtimerum anavaratam. paramesvaraniyatiniyantrita 
kālena pradakşinyan dhruvanübhinibaddhabhacakrasancárigrahamadhyago graha- 
grümanis tattadrāśisañcārānusāritatataddattasaąhabhāvād āśritatīvramandāmandādi - 
diptibhedo ‘nyariipo bhütasargavartanim vicitrám vartayati | 


writes: iha 
dpratisthita- 
ighatikétmana bühya- 


‘(The sun) moves here in the middle of the path of the space between Meru and 
Lokaloka. Taking sixty ghatikas of external time (for each orbit) (i.e. 24 hours), as fixed 
by the Supreme Lord's ordinance (niyati), it rotates constantly around Meru which, in 
the form of a Linga, is installed on the pedestal of the earth. (The sun,) the leader of the 
planets, is in the middle of the planets that move along with the wheel of the stars, 
firmly bound to Dhruva, situated on its axis (nābhi). It orbits around the wonderful 
variety of the material creation, with the support afforded by the corresponding 
movement of each of the signs of the zodiac, and its form varies according to variety of 
(its) blazing energy (dipti), which comes forth (asrita) as intense, weak, or other than 
weak etc. 


ata$ ca sa vibhuh | lokalokoparistad iti tannaikatyena  bhramanát | tatreti, 
lokülokamerv-antarálavartini visaye sthitvà kramat krama | merunikatüd bahir- 
nihsaranena bhramanat | karkatádirüsisatkasaficararpam | daksinayanam, | lokaloka- 
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The Rising and Setting of the Sun in Lokaloka and the Lands around Meru 


Surely (one may ask), what is the (scriptural) authority here for (saying) 
that by the sun being close to Meru it is the northern path, and by its being close 
to Lokaloka, the southern? With this doubt in mind, he says: 


LAm Gegen afer: 220 d 


sarvesam uttaro merur lokalokas ca daksinah V 110 Il 


(Meru) is to the north of all (the eight continents), while Lokaloka is 
to the south." (110cd) (110ab) 


1) ‘Of all’ the inhabitants of the eight lands etc. The sun does not shine 
in Ilàvrta,^ and so what occasion (is there to consider whether the sun is to the 
north or the south there), however wonderfully diverse the movement (of the 
sun) may be? 

2) The sun is the Lord (bhagavat). Located, in relation to Meru, to the 
south, (the sun rises) in the three lands of Bharata, and the rest to the east (of 
Bharata etc.), 


samnikarsan merunaikatyendntarantah pravesdtmanottarena bhramanan makardadi- 
saiicàrarüpam tüttaràyanam bhavati | vaksyati hi ---- 


sarvesàm uttare merur lokülokas tu daksine iti | 


eva sangatagamikaprakriyayaiva etad vyükhyeyam, na tu parasparavisamvádi- 
Jyotisastramatànusaranasangatyà M 


Thus (the Sun) is the pervasive lord (vibhu). (The verse says) ‘because it is 
above Lokaloka’, that is, because it moves close to that. ‘There’ means located in the 
area in between Lokaloka and Meru. The Southern Path is the movement (of the sun) 
through the six signs of the zodiac, beginning with Cancer. Due to (the sun's) motion, it 
gradually moves away, step by step, from the proximity of Meru. The Northern Path, 
which is the movement from Cancer (onwards through the other six signs of zodiac), 
(takes place) by its northern motion, which gets (progressively) closer to Meru, (away 
from) the proximity of Lokaloka. As is said (further ahead): 


‘(Meru) is to the north of all (the eight continents), while Lokaloka is to the 
south.’ (see TA 8/110cd (110ab) and note) 


This should be explained in this way in accord with the consonant Agamic 
cosmology (prakriyd), not in accord with the one that follows the view of the 
astrological texts, which are in disagreement with one another." 

55! The same line with insignificant variants appears in SvTu ad 10/339cd, where it reads 
— sarvesam uttare merur lokülokas tu daksine. Ksemaraja quotes it in SvTu 10/336cd- 
337ab, stating that *this will be said', presumably further ahead in the SvT. Thus, it 
appears that this line was found in the version of the Svacchandatantra to which 
Abhinava had access, but not in the modern printed edition. 

“4 See above 8/68. 
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3) whereas in the case of Ketumāla, which is to the west (in relation to 
Meru, it rises) to the south (of Ketumala). 

4) (In the case of) the three lands of Kuru and the rest that are located to 
the north (of Meru), (the sun rises) to the west (of them). 

5) In the case of Bhadrasva, which is to the east (of Meru), it rises in the 
north (of it). 

Thus, placing them all in the eastern quarter, in relation to (the sun’s) 
own rising, (Meru) is to the north (of them), whereas Lokaloka is to the south in 
such a way that, according to whether it is close or distant to that, (the sun is) on 
(its) northern or southern course etc. 

The rising and setting (of the sun) varies not just its movement in this 
way. Thus, he says: 


sauna yaar RAT | 


udayüstamayàv ittham süryasya paribhàvayet | 


One perceives the same with respect to the rising and setting of the 
sun (in the east and the west). (111ab) (110cd) 


(One perceives) *the same' in terms of its movement to the south by its 
movement around Meru. This is the meaning. 
He says that: 
IRAS ATA E 822 |l 
mated aai det fes: aya: | 
zà AA STA TAHT 11 222 I 
xi chup mee set quand 


ardharatro ‘maravatyam yamyayam astam eva ca || 111 Il 
madhyandinam tad várunyàrn saumye süryodayah smrtah | 
udayo yo ‘maravatyam so ‘rdharatro yamálaye || 112 Il 

ke ‘stań saumye ca madhyahna ittham süryagatàgatam | 


At midnight in Amaravati (in the east), it is sunset in the south. 
That is midday in the west and said to be sunrise in the north. Sunrise in 
Amaravati is midnight (in the south), the abode of Yama, sunset in the west 
(ke),5* and midday in the north. The sun comes and goes in this way.** 
(111cd-113ab) (111-112) 


55! Jayaratha glosses ke as várune, i.e. in (the quarter of) Varuna’, that is, the west. 

* Read -gatágatam for —gatügate. See above, 8/48 ff. and below 15/213-216. TA 
8/11 1cd-112ab (111) is practically a literal quote of SvT 10/337cd-338ab, and 112cd- 
113ab (112) is a paraphrase of SvT 10/338cd-339ab, which reads: 


yadaiva camaravatyam udayas tasya drsyate | 
tad Gstam eti vàrunyam ity adityagatagatam | 
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1) Here (in this context), if (the sun) comes from the west, one sees the 
sun rising ‘in the north’, that is, in the northern part of Meru in the city called 
the Great Dawn (mahodaya), and 2) then, because six hours have passed, it is 
midday ‘in the west’, in the city called Gandhavati. 3) The sun sets after twelve 
hours have passed ‘in the abode of Yama’, which is located in the southern 
quarter, in the city called Sarnyamani. This is because it is hidden by the shade 
of the mountains and so (its) light is not visible. This is the meaning. 4) It is 
midnight in the city called Amaravati, which is in the east, because when (the 
sun) rises to the west of it, it was setting (to the east of it) and because it will 
rise (there) six hours (later). 

Sunrise in Amaravati, which is the sight (of the sun) that has come from 
the north, is midnight in the abode of Yama (in the south), because the sun will 
rise (there) six hours (later). It is ‘sunset in the west’ when the sun rises to the 
north (of it in Amaravatt), because midday there has taken place (and passed), 
and now twelve hours have passed, and (also) because six hours have passed in 
the north, it is midday (there). Thus, one should think of the rising and setting of 
the sun taking place in this sequence in the east, west and intermediate 
directions, Thus, it is said that ‘the sun comes and goes in this way’. As is said 
(in the Svacchandatantra): 


‘It is midnight in Amaravati and sunset in (the city) of the south’ ^5" 


“When the sun is seen to rise in Amaràvati, it sets in the south. This is the sun’s 
going and coming.’ SvT 10/388cd-389ab. Ksemaraja comments: 


nirdistanitya merum pradaksinayatah süryasya yada saumya iti meror uttare bhüge 
udayo várunyá ügacchato daranam tadà merutatparsvasthaproktaparvatacchayavas 
yamasya disi süryo ‘stam eti, na drsyate tatprakāśa ity arthah | tadaiva ca varw 
diśi madhyühnah, tatpürvagasyárkasyodayadesüd daksinadiah | paficadasagh 
vadher gateh sampannatvat tadaiva tv amaravatyam ardharátrah, 


‘According to the imparted teaching, if the sun, in the course of its rotation 
around Meru, rises in the northern part of Meru, it is seen entering the west. Then the 
sun sets in the southern quarter, because of the shade of the aforementioned mountain 
next to Meru. The meaning is that its light is not seen. At that same time, it is midday in 
the west, because the movement (of the sun) continues up to the end of fifteen ghatikds 
towards the south, from the quarter the sun rises in the east. At that same time, it is 
midnight in Amaravati. 


ghatikapaficadasakenütra süryodayasya bhavisyattvat | ittharn ca yadaivámarávatyam 
asyodayah, tadaiva varunitvatinam saurasya tririsadghatikavahasya jatatvad várunyàrn 
siiryo ‘stam eti dinánto jāyate, ity anena prakarenddityagatagatam vidiksv api 
mantavyam, pratipaditakramasya upalaksanabhütatvàt || 


This is because the sun will rise here in fifteen ghafikds (i.e. 6 hours). And 
when it rises the same way in Amaravati, then for those who are in the west, the sun sets 
at the end of the day in the west, because the sun has moved for thirty ghatikas (i.e. 
twelve hours). One should also understand the coming and going of the sun in the same 
way within the intermediate quarters also, for the sequence that has been explained (in 
this way also) serves to illustrate (upalaksana) (the analogous ones)." 

57 SvT 10/337cd. 
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The same (is said elsewhere): 


‘Whenever one sees (the sun) rising in Amaravati, it sets in the west. 
This is the coming and going of the sun.’ 


The (daily) rising (and setting) of the sun is the same everywhere and so 
one should apply this (same procedure to ascertain when it rises and sets) in the 
other islands also. 

Having explained that by the way, he (now) continues with the main 
point. 


Beyond Lokaloka: a Region of Darkness and the Ocean of Garbhoda 
Fr aiai: | 
qaaa art AAR: d 223 ! 


SAAT ETET: TARTS | 
CRO Wat usd fes Y: g I 


paficatririsatkotisamkhyà laksany ekonavimsatih | 
catvarimsatsahasrani dhvantam lokācalād bahih W 113 Il 
saptasdgaramanas tu garbhodàkhyah samudrarat | 
lokülokasya parato yadgarbhe nikhilaiva bhüh W 114 Il 


Beyond mount Lokaloka is (an area of) darkness (that extends for) 
three hundred and fifty-one million, nine hundred and forty thousand 
(leagues) outside mount Loka. (That) is the size of the seven oceans, that 
(together), around Lokaloka, is the emperor of the oceans called Garbhoda, 
within which is the entire earth. * (113cd-115ab) (113-114) 


That is said (in the Svacchandatantra, where we read): 


‘Outside (beyond it) is terrible darkness which, hard to behold, is 
devoid of living beings. O fair-faced lady, (it extends for) three hundred and 
fifty-one million, nine hundred and forty thousand leagues." 


The seven oceans, beginning with that of salt, progressively doubling in 
size with respect to the previous one, beginning with (the first ocean that 
extends for) one hundred thousand (leagues), measure (all together) twelve 


“8 Verses 11 1cd-115ab (111-114) correspond to SvT 10/337cd-341. *Garbhoda has the 
dimensions of all the other oceans put together.’ Parakhya 5/109cd. 

49 SvT 10/340cd-341. This is the same size given in Parakhya 5/111. “Beyond that is 
the shell of the Egg of Brahma, one crore in thickness. And on the near side of Meru 
(i.e. South) (the radius of the Earth is fifty crores (yojanas); on the far (i.e. northern) 
side to the East of it and to the West is the same (radius). Thus is the earth measured." 
Parakhya 5/112 For detailed measurements of the whole Egg, see below ad 8/118cd- 
119ab (118). 
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million and seven hundred thousand (leagues). The extent of that (ocean 
called Garbhoda) is equal to that. This is the meaning. (It is) ‘the emperor of 
the oceans’ because it contains within itself the seven oceans, beginning with 
that of salt. That is said (in the following verse): 


"The seven oceans that have been described are said to be contained! 
here (within it) and so is called Garbhoda (Container of the Waters) that 
transports the juice (rasa) of all the oceans. *® 

He (now) clarifies what the venerable Siddhayogisvarimata 
the place of (the area of) darkness. 


says in 


Geography of KauSeya on the Shore of Garbhoda 
According to the Siddhayogesvarimata 


farsa miren PAART 224 oi 
WSs mera awe: | 

aisha wdWn d ode Wm He: 228 I 
Te Soe TTT: d 
qie AAA wer 220 d 
aa aA AMT FET SASH WW: | 


siddhütantre ‘tra garbhabdhes tire kauSeyasamjnitam ll 115 || 
mandalam garudas tatra siddhapaksasamavrtah | 

kridanti parvatdgre te nava catra kuladrayah | 116 ll 

tata usnodakas trimsan nadyah pátàlagàs tatah | 

caturdin naimirodyánam yoginisevitam sada V 117 Il 

tato merus tato nàgà meghà hemàndakam tatah | 


According to the Siddhatantra, there is a region (mandala) called 
Kauseya™ on the shore of the Garbhoda ocean. Garuda resides there, 


“© 100,000 + 200,000 + 400,000 + 800,000 + 1,600,000 + 3,200,000 + 6,400,000 = 
12,700,000. See above ad 8/106cd-107ab (106). There, the calculation of the size of the 
oceans and the islands together resulted in 25,350,000 yojanas. Half of this is 
12,675,000. The discrepancy of 25,000 yojanas is because the distances were measured 
from the middle of Meru. This is 50,000 to the shore of the salty ocean. Here the entire 
diameter of Jambüdvipa, which is double that, has been taken into consideration. That 
way we arrive at the 25,400,000 for the islands and oceans together. Half of that is 
12,700,000. 

"^! Read garbhe for garme. 

42 In the printed edition, the following verse is identified by the editor as being from the 
Mrgendragama, but it is not found in any of the four published pádas. 

"5! Read —yogisvari- for —yogisvara-. 

4 Kauseya is generally not mentioned in the Siddhanta cosmologies. 
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surrounded by Siddha Yaksas,** who play on the mountain peaks. There 
are nine Kula mountains here, from which flow thirty rivers of hot water 
towards the hells. Then the garden Naimira extends in the four regions, 
and is always attended by Yoginis. Then there are a great mountain, the 
serpent gods, the clouds and then the golden egg. (115cd-118ab) (115-117) 


‘On the shore’ on the other side from this one, Garbhoda is ‘there’, 
near Lokaloka, ‘The garden Naimira' is called Naimirapuspa. This is the 
meaning. ‘The serpent gods’, that is to say, in the land made of gems. ‘The 
clouds’, that is, on top of mount Hariscandra. ^^ ‘The golden egg’ means the 
shell (karparika) of the golden egg. That is said there (in the 
Siddhayogesvarimata): 


is a region called Kauseya on the far bank of the Garbhoda. The 
lord of the gods, Garuda, resides there surrounded by thousands of Siddha 
sas," proud of (their) strength, which is equal to his. They play (there) on 
the mountain peaks again and again." 


‘One should know that the (nine) Kula mountains (there) are 1) Hula 
(Double Edged Knife), 2) Hala (Plow), 3) Vara (Best), 4) Krodha (Anger), 5) 
Kotaka (Cavity), 6) Mount Müla (Root), 7) Rodhaka (Obstructer), 8) Vàmana 
(Dwarf) and 9) Khanda (Section). 


"Again, in the mountains there are thirty rivers (many) leagues long. 
Their water is said to be hot, and they flow down to the depths of hell." 


“Again, on the bank of that river is the forest (called) Naimerapuspaka. 
O mistress of the gods, Yoginis, proud of their strength, play there.’ 


‘The land outside the forest is everywhere dry and without water. Then 
again there is the land (called) Ratnajà (Born of Gems), which is strewn with the 
elephants of the quarters, and well adorned all around, it is where there are 
many elephants that look (as big) as (Mount) Meru and Mandara.’ 


"Then having crossed over them also, (one comes to) a great mountain 
that rises (up to the sky), shaped like a circular enclosure, called Harigcandra.’ 


"There are clouds present there, Samvartà and the rest, that (make a) 
great sound." 
‘Then again, that intensely shining golden egg is visible (there). 


(In the next verse), he summarizes (all) that. 


"5 Read siddhayaksa- for siddhapaksa-. 

** Read —hariscandra- for -hariscandra-. 

47 Read siddhayaksa- for siddhapaksa-. 

“68 Read with MS Ñ parisobhita for parisodhita. 

?* This the first of a number of eggs to which the SYM refers. See below 8/(184cd- 
186ab) (184-185) and citations there by Jayaratha. 
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The Seven Lokas 


1) The Earth World (Bhürloka) 
Measurements of The Earth World 


semisveszes Td FIST: 11 222 I 
yard arg fey efe | 


brahmano 'ndakatühena meror ardhena kotayah | 118 Il 
paiicásad evam dasasu diksu bhiirlokasamjnitam | 


The distance from the centre of Meru up to the shell (kataha) of the 
Egg of Brahmi is, in the ten directions, five hundred million leagues. (Such 
is) the world called Earth. (118cd-119ab) (118) 


It was calculated previously that (the distance) there 1) from (the centre 
of) Meru up to the ocean of sweet water is 25,350,000 (leagues). 2) The Land of 
Gold (extends for) 100,000,000 (leagues) (kotidasaka), 3) Mount Lokaloka (for) 
10,000, 4) (the area of) darkness 351,940,000, and 5) Garbhoda for 12,700,000. 
Thus, together with 6) the 10,000,000 (leagues) for (the thickness of) the shell 
of the Egg of Brahmi, there are 500 million (leagues)." Thus, in this way, ‘in 
the ten directions’ the Earth world (bhirloka) (extends) all around for 1,000 
million (leagues). 

Moreover, this, the Earth world, is the location of the fourteen kinds of 
creatures (bhütasarga). Thus, he says: 


The Living Beings in the Earth World 


TST: ufa spen: q RS d 
ara: ARAA STUTUT | 


faemqgai a fa urge wet TAT q 220 I 
afar aie inert fara d 


pasukhagamrgatarumanusa- 

sarisrpaih sadbhir esa bhürlokah \\ 119 Il 
vyaptah pisacarakso- 

gandharvanam sayaksanam | 
vidyabhrtam ca kim và 

bahunáà sarvasya bhütasargasya M 120 Il 
abhimünato yathestarn bhogasthanam nivasas ca | 


57! 25,350,000 + 100,000,000 + 10,000 + 351,940,000 + 12,700,000 + 10,000,000 = 500 
million yojanas (leagues). 
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This earth world (bhürloka) is covered by the six (kinds of living 
beings, namely) domestic animals, birds, wild animals, trees, human beings 
and reptiles. It is the dwelling of Pi$acas, Raksasas, Gandharvas, Yaksas, 
Vidyadharas and, indeed, - why labour the point? - of all living creatures 
(bhütasarga), because it is considered to be (abhimanatah), the place (of 
their) worldly experience (bhoga) in accord with (their) desire. (119cd- 
121ab) (119-120) 


(By) ‘trees’ (is meant) plants. The *'Vidyadharas' are the living beings 
that are (gods) of the same kind (prakāra) as Indra. ‘Why labour the point?’ 
The point is that naming (vacana) these (living beings), related to one another 
as species and sub-species, would be endless. ‘All’ — fourteen kinds (of living 
beings). By (saying that it is their dwelling,) ‘because it is considered to be 
(abhimanatah)’ , it is taught that (the notion that) this is the place of worldly 
experience etc. is essentially just a false conception (abhimana), there is nothing 
real (and permanent there). (It is) ‘the dwelling’ even without being (the place 
of) worldly enjoyment for some (creature). Thus, the intended (sense) is that 
this should be purified just here. That is said (in the Svacchandatantra): 

‘(The learned) know (that the eight kinds of living beings there are) 
Pisácas, Raksasas, Gandharvas, Yaksas, Vidyadharas (aindra), (those belonging 
to the) moon, Prajesa (the Lord of the Creatures) and Brahmi, the eighth." ^"! 

‘Domestic animals, birds, wild animals and other reptiles, (along) with 
plants as the fifth. The sixth (kind of creature) is that born of men which, along 
with those born of the gods, is said to be the sphere of the world of 
transmigration of fourteen kinds, which one should purify in the earth world 
(bhurloka).*” 


2) Bhuvarloka, the Atmospheric World and the Paths of the Wind”? 


FAN APEA TE d 222 I 
SM AGI D HAGAN: | 


?! SvT 10/351. sarnharakramayogena Sodhaniyah sivadhvare | SVT 10/352ab 
samharakramayogena ity anena cedam aha yat sthavarüdipasvantam | tàmasam 
pafücakam ^ samsodhya — manusyam — Sodhayet \ tatah — paisacadibrahmantarh 
devayonyastakam ity esa eva ca kramo ‘gre sphutibhavisyati || eva yonyaştakam 
udghátya yonisatkam apy aha ---- . 

"They should be purified on Siva's Path by applying the process of 
withdrawal.’ (SvT 10/352ab) 

"The following is said by (saying) ‘by applying the process of withdrawal': 
Once having purified the group of five tamasika (creatures), beginning with plants and 
ending with animals, one should purify human beings. Then the group of eight divine 
beings (devayoni), starting with Pisdcas and ending with Brahma. This sequence will be 
clarified further ahead. Having introduced in this way the group of six wombs 
(yonisatka) also, he say: E 
#2 SvT 10/352cd-354a 
#73 The first path with its sixteen winds is described in 8/123 to 139cd (122cd-139ab). 
The remaining nine paths are briefly described in 8/140-142 (139cd-142ab). 
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aren arguens faga: ETÀ d 222 1 


bhuvarlokas tathà tv arkal laksam ekam tadantare | 121 ll 
dasa vayupathas te ca pratyekam ayutantarah | 
Gdyo vàyupathas tatra vitatah paricarcyate | 122 || 


Bhuvarloka (the atmospheric world) extends up to the sun and 
measures one hundred thousand (leagues). Within it are the ten paths of 
the winds, and there are ten thousand (leagues) between (each of) them.“ 
We shall now discuss extensively the first path of the winds there.” (121cd- 
122) (121-122ab) 


(The atmospheric world extends) *up to the sun'. That is said (in the 
Svacchandatantra): 

‘(The distance) from the surface of the earth up to the sun is one 
hundred thousand (leagues).'*^ 

There are ‘ten thousand (leagues) between (each of) them’ means that 
(the winds) start ten thousand (leagues away from one another). ‘There’, out of 
the ten paths of the winds, (he will discuss the first). 

He says that: 


The First Path of the Winds 

The Sixteen Winds and their Clouds 
Taisen eaf are: | 
AEAF: FOP Wu: TTT TED qp 223 4 
Tair Tarek Y | 
Taras WAST: i 22v i 
3p wem ara fef swf | 
Weg x water ANa: ig 226 1 
anaa faaan: | 
ÀT: AÀ AN ATEA | $35 I 
ad: Tare Ser ART: |d 
T RAA REAA PRINTS: db 220 qi 
a ata gd own THES | 
Tareas FAST IJAN: d 360 
faeere gars HaT: | 


7" Corresponds to SvT 10/422cd-423. 
77 See SvT 10/424-466. 
“© SVT 10/423ab. 
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paficásadyojanordhve syad rtarddhir nama marutah | 
apyayakah sa jantiinam tatah pracetaso bhavet | 123 Il 
paricásadyojanàd ürdhvari tasmàd tirdhvam Satena tu | 
senünivàyur atraite mikameghas tadinmucah I 124 ll 
ye mahyah krosamatrena tisthanti jalavarsinah | 


tebhya ürdhvam Satan megha bhekàdiprànivarsinah | ll 125 ll 


pancasadiirdhvam ogho ‘tra visavaripravarsinah | 


meghah 


tatah paticasadiirdhvam 


andodbhavas canye pisaca oghamarute | 126 || 
syur meghā marakasamjnakah | 


tatra sthàne mahadevajanmanas te vindyakah V 127 I 

ye haranti krtam karma narāņām akrtatmanam | 
paricàsadürdhvari vajranko vàyur atropalambudah || 128 || 
vidyüdharüdhamás cátra vajranke sampratisthitah | 


771) Fifty leagues above (the earth) is the wind called Rtarddhi, 
which nourishes (all) living beings. 2) Then, fifty leagues above that, is the 


an 


The Sixteen Winds, their Clouds and Residents 


Winds Qualities and Cloud Rains 
Residents 
Rtarddhi wind nourishes growth 
Prácetas wind destroys trees and 
makes them grow 
Senàni the silent clouds lightning and 
transport. rainwater rains 
living beings fish, frogs and 
turtles 
Ogha Pisácas live in the wind rains poisonous 
water causing 
disease 
Amogha Vinayakas reside here Maraka deadly 
that steal away, Karma clouds 
Vajranga Inferior Vidyadharas, stone clouds called rain down stones 
those dedicated to cruel | Tapana that do cruel 
and inferior Vidyās who things 
died 
Vaidyuta Apsaras, dead heroes, lightning clouds 
Raivata Pustivaha clouds rain 
nourishment 
Sarhvartta rainwater that 
causes disease 
Visavarta Elect of the black storm clouds rainwater of wrath 
Vidyadharas who play born of Fire 
music 
Durjaya clouds generate 


winds that blow 
during the destruction 
of the universe 
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wind Pracetasa, while a hundred leagues above that is 3) the wind Senani. 
The great Silent Clouds (mükamegha) are located there that, full of 
lightning, rain water onto the earth for only one quarter of a league 
(krosamatra). 

74) Above them, at a distance of one hundred (leagues, is the wind 
called Sattvavaha, within which) are clouds that rain frogs and others such 
living beings. 5) Beyond these, at a distance of fifty leagues, is (the wind 
called) Ogha. Here (some) clouds rain poisonous water and others Pisacas 
born of Skanda's body. 6) Then, fifty leagues above that (in the wind called 
Amogha), are clouds called Maraka. There, in that place, reside the 
Vinàyakas born from Mahadeva, who steal away the Karma of those who 
(have not reached perfection, and so) have not completed their Karma 
(akrtátman).** 

7) Fifty leagues above this is the wind Vajranka. Here (there are) 
stone clouds. Inferior Vidyadharas reside here in Vajranka. (123-129ab) 
(122ed-128) 


1) ‘Fifty leagues above’ the surface of the earth, (the wind called 
Rtarddhi) ‘nourishes’. As is said (in the Svacchandatantra): 


‘Imperishable, it increases the growth and strength of herbs and 
nourishes and increases all the earth.” 


2) ‘Fifty leagues above’, that is, just as (the wind called) Rtarddhi is 
located above after fifty leagues from the surface of the earth, in the same way 
this (the next wind) is located further up, after an intervening space of fifty 
leagues. This is the meaning. (This, the wind) ‘Pracetasa’ is (so called) because 
it was made by (the sage) Pracetas, (who was called this) because fire lived 


Paravaha Vüyugama, Puskara 
Gandharvas 
nvaha Timüta Vidyadharas Jimüta 
and Rüpavratas 

Mahàvaha clouds created to 
benefit creatures 
Mahaparivaha Sarhvarta Clouds born from 
Siva’s skull bowl 


The first eleven winds constitute the main path (mukhyapatha) of the Wind, 
and the last five are the divine path (divyapatha). 
?** The account here shifts from referring to currents of wind blowing above the earth to 
bands of clouds. In a couple of cases, they are mentioned together. Presumably, the 
bands of clouds correspond to currents of wind. They have been numbered together 
accordingly. 
7? The wind in these clouds is called Amogha. According to Jayaratha, those who have 
not completed their Karma remain in the sphere of doubt. 
#0 SVT 10/425. 
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along with him.**! 


Svacchandatantra): 


Thus (it both) nourishes and burns. That is said (in the 


‘The wind called Pracetas was made by (the sage) Pracetas. It (both) 
destroys trees and sometimes makes them grow. The fire called Pracetas abides 
along with it.’ 


3) ‘A hundred leagues above that’ means continuing on a hundred 
leagues above Pracetas also." One should explain (the distances between the 
winds) in the same way further ahead as well. 4) (The clouds there above 
Senani) are said to transport living beings (sattvavaha), because such is their 
name (in accord with their nature), "^ and because they rain down living beings 
such as frogs and the like. That is said (in the Svacchandatantra): 


‘It is said that the clouds a hundred leagues (further) up transport living 
beings, and on a stormy day rain down fish, frogs and turtles.'** 


(The clouds further up) rain down poisonous water, and so give rise to 
epidemics and other such (calamities). That is said (in the Svacchandatantra): 


5) ‘Fifty leagues above (that) is said to be the wind (called) Ogha. There 
are clouds within it that e sickness and rain down poisonous water, due to 
which epidemics arise that kill all embodied beings.’ 


in (the wind called) Ogha reside supernatural beings, s born 
from Skanda's body. It is said that Skanda's attendants (number) 300 million, 
who worship the one born from Hara with divine flowers." 


"There, in that place', that is, in the wind called Amogha, (reside the 
Vinayakas, who steal away the Karma of) ‘those who have not completed’ 
(their Karma) and give rise to doubts. That is said (in the Svacchandatantra): 


6) ‘O goddess, the wind (called) Amogha"* is located above that at the 
same (distance). Within that (wind) Amogha, there are clouds that kill (living 
beings). ^ 


^! The adjective ‘pracetas’, means, ‘attentive’, mindful’ and ‘clever’. In the Vedas it is 
said so often of Agni, the Fire, that it has become one of his names. 

*5* SVT 10/427-428ab. 

#3 Above the wind Pracetas comes Senani. 

**! Read tathabhidhdyitabhavat for tathabhidhayitabhavat. In other words, this wind is 
called Sattvavaha. 

#5 SVT 10/431. 

“© SvT 10/432-433ab. SvT reads yojandnam satadirdhvam — ‘one hundred leagues 
above (that) for paficásadyojanadürdhvari — ‘fifty leagues above (that)’. 

“7 SVT 10/442cd-443. 

#8 Abhinava calls this Wind Maraka. 

*9 SvT 10/433cd-434ab. 
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"There are fierce Vinàyakas born from Mahadeva in Amogha. Three 
hundred million of them reside in that wind who steal away the Karma of those 
men who have not completed their Karma.'^? 


7) (In the wind Vajranka there are) ‘stone clouds’, called that because 
they rain down stones. (The beings who reside here are) ‘inferior 
Vidyadharas’, because in relation to the Vidyadharas who will be described 
further ahead, they have few powers (siddhi). Thus, because they are mounted 
on the clouds there, they possess their corresponding condition (gari). 

He (now) explains the reason why they attained that plane. 


7) The Wind Vajranka 


3p farted 3 a ANETTE gd $39 d 
yaaa as nefa fuum 


ye vidyüpauruse ye ca $masanàdiprasadhane 129 || 
mrtàs tatsiddhisiddhàs te vajrànke maruti sthitüh | 


Here, in the wind Vajranka (Marked by Lightning), reside those 
who, dedicated to cruel (and inferior) Vidyas”' effected in cremation 
grounds and the like, attained the accomplishments (siddhi) they lead to 
and died. (129cd-130ab) (129) 


‘Cruel (and inferior) Vidyas’ are Garuda Vidyas*” and the like, that 
are (used when) in conflict (with others). (Those who made use of such Vidyas) 
‘died’, that is to say that such is its (consequence and final) end. That is said (in 
the Svacchandatantra): 


"The wind Vajranka (Marked by Lightning) is located at a distance of 
fifty leagues (from the one below it). Within it are clouds called ‘stone (clouds)’ 
that rain down stones." 

"There are clouds also in the wind (called) Vajranka,’”’ that do cruel 
things. (Black) as sliced collyrium, and terrible, they are well-known as Tapana 
(Scourge) by name. Those who reside in this wind are inferior Vidyadharas who 
travel on the wind of the mind. Dedicated to cruel (and inferior) Vidyas,"5 they 


494 


#0 SVT 10/444-445ab. 

??! ‘Vidyās’ are mantras dedicated to female beings. 

42 Garuda is the mythical eagle-like bird which is Visnu’s vehicle. Garuda, like eagles, 
kills snakes, and so the Vidyàs and mantras of Garuda are used as magical remedies for 
snakebite and poison. Just as they cure them, they can also induce their effects, applied 
as imprecations against one’s enemies. Concerning these procedures and the Garuda 
Tantras, see Dyczkowski 1988: 342. 

43 SvT 10/434cd-435ab. 

#4 SvT 10/445cd and MSs Ch and Ñ read vajrāħge for vajrarike. 

?5 Kşemarāja: manah pavanavan mātaħgārohād eva gacchanti tacchīlāh, ata 
evādhamāh | uttamās tu vidyadiprabhavenaiva tattaddeśaprāptimantah | 
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have brought demonic ghosts (vetdla) from the cremation ground under their 
control, and so are accomplished (siddha) (in this way). ^* 


8) The Wind Vaidyuta 
Tames qaga: 1230 u 
Spe Ta FT apa AT: | 
Wit sat AS How aot ctfi 1 232 1 
Time wfenhp ar qure age fenum: 


paiicásadürdhvam vajrankad vaidyuto ‘Sanivarsinah W 130 Il 
abdà apsarasas cátra ye ca punyakrto narah | 

bhrgau vahnau jale ye ca samgràme canivartinah | 131 || 
gograhe bandimokse và mrtàs te vaidyute sthitah | 


Fifty leagues above Vajranka is (the wind called) Vaidyuta 
(Lightning). There are clouds (here) that rain lightning and Apsaras. Here 
(reside) never returning from there, those people who have done 
meritorious deeds (in their life), or died falling into a precipice, into fire, 
water, in battle, or attempting to free (a kidnapped) maiden," or save cows 
(from the attacks of hungry lions or the like). (130cd-132ab) (130-131) 


Now he explains what meritorious deeds are, with the words ‘(died) 
falling into a precipice' etc. Those who have died (falling) into a precipice etc. 
are those of whom the memory has been lost, because it is this that is said of 
them. As is said: 


‘(one) of whom the memory has been lost (is said to have died falling) 
into a precipice.’ 


Again: 


*One who has attained the supreme summit (of existence), who has been 
abandoned by the doctors, who has given up savouring (tasty) juices, afflicted 
by (many) diseases, is averse (to worldly pleasures), has been abandoned by his 
relatives, a man who, intent on abandoning the body, climbs up a Bhairava (cliff 
to throw himself down from it), should attain that fruit. If he commits suicide 


"They move mounted on the elephant of the mind, which is like the wind. This is the 
way they behave, and so are the lowest (kind). The best (kind) reach each place by the 
power of knowledge (vidya) and the like." 

?*" SvT 10/445cd-447. Ksemarüja: vidyápauruse süstravidyüdispardhayam tathā 
vetālādīn sadhayitva ye ‘prasiddha mrtà ity arthah || ‘Cruel (and inferior) Vidyas are 
those in conflict with the Vidyas of the scriptures. Having in that way brought Vetilas 
etc. under control, infamous, they have died. This is the meaning." 

* Read bandimokse for vadhyamokse. See SvT 10/449cd. 

“8 TA 8/123-132ab (122cd-131) correspond to SvT 10/422-449. 
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(patayed deham) in another way, (all) he gets is the fruit of murdering a 
Brahmin.’ 


‘In battle’ implies that the reason (for dying in battle) is that they have 
come to take refuge (in Bhairava), otherwise (if their attitude is not such), they 
would simply be committing suicide. So how can that plane be attained? As is 
said: 


‘Those worlds have no sun and are wrapped in dense darkness. Those 
men who have committed suicide, having left (this world), attain those.'" 


(They) ‘reside’ (in this wind) with their celestial vehicles. That is said 
(in the Svacchandatantra): 


‘(After) as many leagues (comes) the wind Vaidyuta (Lightning). The 
clouds within it are lightning clouds, within which reside those who generate 
lightning." Agitated by the wind, great (flashes of) lightning arises within 
them." 


'Apsaras (reside) in that (wind called) Vaidyuta, appointed (to their 
tasks) by Indra. They always reside there in order to guard the world of the 
earth. The most excellent of men who die (falling) into a precipice, fire, water, 
or in battles, not fleeing (from them), or when saving cows (or) freeing (a 
kidnapped) maiden, go up above that, (transported by celestial) vehicles 
decorated with gems.'?? 


+ Tsavasyopanisat verse 3. 

idyute — ‘within Vaidyuta' for vaidyutáh. I have translated in accord 
ija’s introduction to the following line: vaidyutatvam — etegárn 

vidyutkdranatvenety aha "They are said to be lightning (clouds) because they are the 

cause of lightning." 

©! SVT 10/435cd-436. 

5? SvT 10/448-450ab. Ksemaraja explains: na nivartanta ity anivartakah sammukharh 

ye mriyanta ity arthah | gavam grahah simhadibhir akramanam | bandyo balàd grhita 

hathamriyamanah parayositah | ete ca  samgramadau mrtah sadācāratvāt 

purusottamah, na tu pürve ---- 

asüryá nama te lokā andhena tamasávrtáh | 

türhs te pretyabhigacchanti ye ke cátmahano (janāh) l 

iti Srutau tesam anuttamatvenoktatvat || 450 II 


"Those who do not return are those who do not turn back. The meaning is that 
they die in front (of oneself). (They have been) attacked by bulls, a planet or lions etc. 
(There are those) who are imprisoned, caught by force, the women of others killed 
violently. Also, there are these ones who have died in a battle or the like whose conduct 
is correct and so are excellent people. These are (not the ones mentioned) previously, 
because according to (the following passage) in the Veda, they have been said not to be 
the best: 

"Those worlds are called *without the sun', and are enveloped in blinding 
darkness. Ghosts of people who have committed suicide go there." (/sopanisad 3) 
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9-10) The Winds Raivata and Sarhvarta 


Aaaa femen d 239 gd 
wd a Pga: dad gen d 
deemed tat 11-233 1 


vaidyutüd raivatas tavams tatra pustivahdmbudah | 132 |l 
ürdhvam ca rogambumucah samvarte tadanantare | 
rocanüfijanabhasmádisiddhàs tatraiva raivate | || 133 || 


At the same (distance above) Vidyüta is the wind Raivata. There 
(within it) are clouds that rain nourishment (pusti). Just above that is the 
wind Sarhvarta, in which the clouds rain disease. There in (the wind) 
Raivata reside those who have attained (the magical powers of) yellow 
pigment (rocana), collyrium, ashes and the rest. (132cd-133) (132-133ab) 


By ‘and the rest’ of ‘ashes and the rest’ are meant (magical 
attainments), such as that of the sandals (paduka). That is said (in the 
Svacchandatantra): 

*Raivata is said to be fifty leagues above that. There is a cloud within 
that (wind) called the Pustivaha (Conveyor of Nourishment) that rains down 
nourishment for embodied beings. ?* 

"Great souls who are accomplished yogis (siddha) are well established 
in Raivata. Smeared with yellow orpiment and ashes, they have wooden sandals 
(and wear) antelope skins etc. Having attained (the siddhis that come from that), 
they are great souls and accomplished yogis, whose form is as they wish it to be 
(kümarüpin). 5 


‘Above’ Raivata, where there is (that much) space in between, that is, 
after a space of those same fifty leagues, (comes the wind Sarvarta). That is 
said (in the Svacchandatantra): 


"There are clouds that cause disease in (the wind) Sarnvarta, and rain 
down water that brings disease. Within those fifty leagues there are (many such) 
clouds. 


11) The Wind Visavarta (Whirlpool of Poison) 
arcana wem fama: w ET: | 
arce ata zem FATT: 11 23% od) 


5? Read samvarte for samvartas. See SvT 10/438cd. 
59 SvT 10/437. 

55 SvT 10/451cd-452. 

5% SvT 10/438. 
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famam wem a waa | 
mero uer amaisa À ÈT: 23 o 


krodhodakamucam sthanam visavartah sa marutah | 
paficasadürdhvarn tatraiva durdinabda hutüsajàh | 134 Il 
vidyadharavi: f ca tathà ye paramesvaram | 
gandharvena sadárcanti visavarte ‘tha te sthitah | 135 Il 


Fifty (leagues) above this is the wind Visavarta (Whirlpool of 
Poison) It is the abode of the clouds that rain the waters of wrath 
(krodhodaka). There itself (within this same wind) are the (black) clouds of 
stormy days (durdina) that are born of fire. In Visavarta reside the elect 
(visesa) amongst the Vidyadhara, who constantly worship the Supreme 
Lord with (celestial) music (gandharva). (134-135) (133cd-135ab) 


(They are called) ‘clouds of bad days’ because they cause bad weather. 
(The Vidyadharas there worship with) ‘music’ (made) with the flute or vind and 
the like, That is said (in the Svacchandatantra): 


"The wind called Visavarta (Whirlpool of Poison) is situated fifty 
(leagues further) up. Clouds called ‘Waters of Wrath’ are well established 
within it. If those clouds rain, the rain they produce is attended by much wrath, 
craving and wars, and destroys kings and (their) subjects." 


12-14) The Winds Durjaya (Hard to Overcome), Paravaha 
(Supreme Conveyor) and Àvaha (Conveyor) 


amado gota: area: | 

werner ferar Far: yea umen qp 23k odi 
TUR AGT TAS TIT | 
STATA ETT: 11239 I 
Àa Brae Sra anaes d faf: | 


visavartàc chatad iirdhvam durjayah §vasasambhavah | 
brahmano ‘tra sthità meghah pralaye vatakarinah ll 136 || 
puskarübdà vàyugamáà gandharvás ca paravahe | 
jimiitameghas tatsamjrias tathà vidyadharottamah W 137 | 
ye ca rüpavratà loka àvahe te pratisthitah | 


One hundred leagues beyond Visavarta (Whirlpool of Poison) is the 
wind Durjaya (Hard to Overcome), born of the breath of Brahma. Here 
within it are the clouds that generate the winds (that blow) at the time of 


5" SvT 10/439-441ab. 
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cosmic destruction. In (the wind) Paravaha (Supreme Conveyor) are the 
clouds Puskara (Lake) and the Gandharvas called Vayugama (Wind 
Travellers). The clouds Jimüta (Lightning) and the excellent Vidyadharas 
by that name, along with the creatures Rüpavrata (Vow of Form), reside in 
the wind Avaha (Conveyor). (136-138ab) (135cd-137) 


"It is said that there are 400 million hosts of Vidyadharas adorned with 
divine ornaments in the great wind (called) Visavarta (Whirlpool of Poison).’** 


“The clouds, fiery and born of smoke, said to give cold, bad days, travel 
in the wind Visavarta (Whirlpool of Poison), logged in it as if in a boat. There 
(too) are the winged (Vidyadharas), whose form is as they desire it, and (their) 
nature the same as the Gandharvas (celestial musicians), skilled in music, know 
how to play the flute and vina." 


(One should take care) here not to be misled by the (mistaken) reading 
(supported by) the commentator's (ie. Ksemarája's) commentary (on the 
Svacchandatantra), ‘in the great wind (called) Sarnvarta also’, for (if that were 
to be the correct reading,) then how is it that Vidyadharas are not said to be in 
Sarhvarta, whereas they are said to be so in Visavarta??" The reading we reckon 
(to be the correct one) is indeed so, because it has been accepted by 
distinguished (and learned) people. In the same way one should also accept the 
reading we reckon (to be the correct one,) in the following (line): 


‘Fifty leagues (further) above is said to be the wind (called) Ogha.'"! 


Otherwise, the meaning of ‘for as many’, according to that view (in the 
line that follows) which begins with ‘above that for as many (leagues) . . .', 
would not make sense." ‘Durjaya (Hard to Overcome)’ is the wind by that 
name. That is said (in the Svacchandatantra): 


8 SvT 10/453cd-454ab. SvT reads sarivarte ‘pi for visavarte. Jayaratha expressly 
rejects this reading. See below. 
39 SVT 10/455-456. 
?" Jayaratha is referring here to Ksemardja’s commentary called ‘uddyota’ (‘radiance’) 
on the Svacchandatantra. Jayaratha reads visavarte in SVT 10/453cd and rejects the 
reading sarivarte ‘pi (‘also in (the wind) Sarhvarta’), accepted by Ksemarája. See note 
above. 
$1! SvT 10/432ab. The printed edition of the SvT reads *yojanánàri Satad ürdhvarh . . . 
This is also the reading of this line as quoted in the edition of Jayaratha's commentary. 
So, if the readings are the same, Jayaratha’s remark would make no sense. At the bottom 
of the printed text of the SvT, the editor notes the variant reading: paricásad yojanad 
ürdhvari, i.e. ‘fifty leagues above’. This may be the reading Jayaratha prefers. 

Also, in the following verse reported in the note that follows, this cloud is 
called Amogha (Unfailing), rather than Ogha. See following note. 
512 10/433c. The full verse reads: 
tasmad iirdhvam tu tavadbhyo devy amoghah sthito marut |I 
tasmims te mārakā meghà amoghe sampratisthitah | 
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‘The clouds called Brahmaja (Born from Brahma) arise from Brahma’s 
exhalation. Located one hundred leagues above, they are on top of (the wind) 
Durjaya (Hard to Overcome).”*" 


The word ‘and’ in ‘and the Gandharvas’ (called Vayugama) (serves) 
to include the clouds called Durjaya (Hard to Overcome) etc. also? That is 
said (in the Svacchandatantra): 

‘Indra’s bodyguards, called ‘durjaya’ (‘hard to overcome’) are there 
itself. Taking as their support the wind called Paravaha (Supreme Conveyor), 
they are well established. Endowed with the strength of a great vitality, they are 
said (to extend for) 100 million (leagues). The clouds called Puskaravartaka 
(Whirlpool Lake) have arisen from (Brahma), the One Born from a Lotus. (The 
all) resisting (wind) Paràvaha (Supreme Conveyor) transports, as if they were 
people, the wings of the great-souled mountains cut off by Indra. The 
Gandharvas called Vayugama (Wind Travellers), whose abode is the sky, 
(reside) within it.'^'* 


From then on one should understand" that there are no gaps between 
their locations, because there is no scripture that prescribes that there be a gap 
(between them). 

‘By that name’, that is, (the Vidyadharas) called Jimüta (Lightning). 
That is said (in the Svacchandatantra): 

‘The clouds called *Jimüta' (Lightning) have arisen from the soul (iva) 
of the gods. These clouds rest on the second wind (called) Avaha (Conveyor). 
There are ten hosts of Vidyadharas within that, called Jimütaka. ^" 


(The creatures called) *Rüpavrata' (Vow of Form) (are named in 
accord with their nature. The word *rüpa' (meaning ‘form’) is the reality (vastu) 
which is not grounded in the thing in itself (vastu), (but) like something that 
appears (to have a certain) form. (‘Form’ here means) a procedure (that relates 
to external illusory) form. Thus (Rüpavrata) are those for whom thi 
‘vow’ (vrata), that is, who live from that. This is the meaning. That is said in the 
venerable Svacchanda: 

"The residence of those creatures who are vowed to (outer, illusory) 
form is there.’ 

One should not be confused if this half (verse) was not perceived by 
(Ksemarája), the commentator.*"* 


‘above that for as many (leagues), O goddess, is located the wind Amogha. 
Within that Amogha, these deadly clouds are well established.’ SvT 10/433cd-434ab 
The distance to the next wind is fifty leagues, so ‘for as many’ — referring to 
the distance between the previous two winds — should imply that, and Ksemaraja does 
indeed explain it that way. However, if the reading of the previous line Jayaratha rejects 
is accepted, the distance would be one hundred leagues. See previous note. 
55 SvT 10/457. 
514 Jayaratha is saying that Gandharvas are found in Durjaya and other clouds also. 
515 SvT 10/458-461ab. 
516 Read —avagantavyam- for -avasātavyam-. 
51 SvT 10/462-463ab. 
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15-16) The Winds Mahavaha (Great Conveyor) and 
Mahaparivaha (Great Complete Conveyor) 


Hera HDD RIPT: d 36 d 
"enfe ur peA WEÍSTO: | 


mahavahe tv isakrtàh prajahitakarambudah | 138 || 
maháparivahe meghah kapàlotthà mahesituh | 


In the wind Mahàvaha (Great Conveyor) are the clouds created by 
the Lord that bring benefits to living creatures. The clouds in the wind 
Mahaparivaha (Great Complete Conveyor) are born from the skull bowl 
(kapala) of the Great Lord. (138cd-139ab) (138) 


‘Created by the Lord’ (means) fashioned by Umāpati (Siva, Uma’s 
husband). That is said (in the Svacchandatantra): 

"Then (comes) the wind (called) Mahavaha (Great Conveyor), where 
there are (many rain-bearing) clouds (droma)." (Those) clouds within that 
(wind) are said to be the guardians of (all the) clouds. I made them in the past so 
that they may be of benefit to the creatures,” 5? 


‘Situated above, arisen from the skull bowl, are indeed the clouds called 
Sarhvarta. Their support is the wind called Mahaparivaha (Great Complete 
Conveyor).'*?! 


Wenaerdimgpqa: WESS | $39 d 


mahdaparivahdnto ‘yam rtarddheh pránmarutpathah V 139 |l 


This (first) series of winds (thus starts) with Rtarddhi and ends with 
Mahaparivaha (Great Conveyor).?? (139cd) (139ab) 


Measurements of the Winds 


In this way, out of the ten thousand leagues of the sixteen winds, 
beginning with Rtarddha up to Mahàparivaha, calculating there (the distance) in 
the gaps in between, in the order described, seven hundred and fifty (leagues), 
the remainder (of 9,250 leagues) should be divided equally, because there is no 


5'8 Jayaratha says that this line is from the SvT, but it cannot be traced in the printed 


edition. Indeed, it seems that it was also not found in the manuscript Ksemaraja had 
before him, for Jayaratha says: *one should not be confused if this half (verse) was not 
perceived by (Ksemaraja), the commentator." 

*! The SvT reads dvahas tu tato vàyur for mahàvahas tato vàyur. A ‘drona’ is a kind of 
cloud from which the rain streams forth as from a bucket. 

5" SVT 10/463cd-464. 

5 SvT 10/465. 

5? Verses 132 to 138 correspond to SvT 10/436-464. 
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special scriptural (injunction that one should do otherwise). Thus, each one (of 
the winds) should measure five hundred and seventy-eight (leagues) and half a 
krosa.* 


The Remaining Nine Paths of the Winds 


aerea amas esac cufufesdr | 
fata wen fearon Porat: do evo gd 
wa targqurast fers: vat YA: 

wes Teaser gÀ fay: eve o 
Wap Tay Teac eA: | 

WW sear eat MENA Wee 2x? I 


agnikanyà mataras ca rudrasaktyà tv adhisthitah | 

dvitiye tatpare siddhacarana nijakarmajah V 140 || 

turye devayudhany astau diggajah paficame punah | 

sasthe garutman anyasmin gangany atra vrso vibhuh W 141 Il 
daksas tu navame brahmasaktya samyag adhisthitah | 
dasame vasavo rudrà àdityàs ca marutpathe || 142 |l 


2) In the second (path of the winds) reside the Mothers and the 
daughters of fire, presided over by Rudra's power. 3) Beyond that are the 
Siddhacarana, born (in this state) by virtue of their deeds. 4) In the fourth 
are the eight gods of the divine weapons.™ 5) In the fifth are the elephants 
of the quarters. 6) Again, in the sixth, is Garuda. 7) In the next one is the 
(celestial) Ganges. 8) (Nandin, Siva's divine mount), the bull is elsewhere 
(in the eighth). 9) Daksa, rightly presided** by Brahma’s power, is in the 
ninth, and 10) the Vasus, Rudras and lldityas are in the tenth. (140-142) 
(139cd-142ab) 


"The Mothers’ are Brahmi and the rest. ‘In the second’ path of the 
winds. ‘Beyond that’ in the third. ‘The eight’ are (the weapons, namely, the) 
arrow and the rest. That is said (in the Svacchandatantra): 

"And here on the fourth path of the wind reside the deities of (the gods’) 
weapons, namely, (iron) arrow (ndraca), (long) bow (capa), discus, rsti, "^ 
spear, javlin, arrow (isu) and mace.”** 


5° There are eight krosas in a yojana. Thus, half a krosa is 0.125 yojanas. 9,250 divided 
by 16 = 578.125. 

5" See below, 30/42-43ab. 

55 Read samyag adhisthitah for samadhiti(ni)sthitah. 

5% Drawn from SvT 10/467-489. 

57 This word is not in the dictionaries. Ksemaraja glosses it simply as ‘a particular 
weapon’. 

55 SvT 10/469. Read —faktisumudgaràh for —saktisu mudgarah. 
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"The elephants of the quarters’ are Airavata and the rest. That is said 
(in the Svacchandatantra): 


*O mistress of the gods, Airávata and the rest reside in the fifth path (of 
the winds). 1) Airavata, 2) Afijana (Collyrium), and the great elephant 3) 
Vamana (Dwarf), along with the king of the elephants, 4) Supratika (Beautiful 
Appearance), 5) Puspadanta (Flower Teeth), 6) Kumuda (Blue Lotus), 7) 
Pundarika (Lotus), and so also 8) Sàrvabhauma (Emperor), the eighth — these 
are said to be the elephants of the quarters (all of them) arranged in their own 
direction. ^? 


'In the next one' means in the seventh (path of the winds). 
*Elsewhere' means in the eighth one. The Vasus are eight, the Rudras are 
eleven, and the Adityas, twelve. That is said (in the Svacchandatantra): 


Eleven Rudras 


‘Here Angaraka (Burning Coal), Sarpis (Snake), Nairrta (Nefarious), 
Sadasadpati (Lord of Truth and Falsity), Budha (Mercury), and the one known 
as Dhümaketu (Smokey Flag), along with Jvara (Fever), Aja (Goat), Bhuvanesa 
(Lord of the Worlds), Mrtyu (Death), and Kapalika (Skull Bearer) are said to be 
the eleven Rudras, who give rise to the fruits of all desires. 


Eight Vasus 


Dhatr (Benefactor), Dhruva (Pole Star), Soma (Moon), Varuna, Anila (Wind), 
Anala (Fire), Pratyüsa (Dawn), and Pradosa (Sunset) are said to be the eight 
Vasus. These, the Vasus, have been listed, now know the Adityas (Suns), from 
me. 

Twelve Suns 


Aryamas, Indra, Varuna, Pi Visnu, Gabhastimat, and the one called 
Mitra, Ajaghanya, Jaghanyaka, Vivasvat, Parjayna and Dhatr are said to be 
twelve, 5? 


The Sun 


TAEA AASP AVS | 
Ayi sm: HT TIT WU d v3 d 


navayojanasahasro vigraho 'rkasya mandalam | 
trigunam jnanasaktih sã tapaty arkataya prabhoh W 143 || 


5? SvT 10/470-472ab. 
5 SVT 10/490cd-495ab. 
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The body of the sun is nine thousand leagues across, and its aura is 
three time that. The Lord’s power of knowledge heats (and illumines the 
world) as the sun.?' (143) (142cd-143ab) 


‘Three times that’ means twenty-seven thousand (leagues). ‘Heats’ 
means illumines the universe. The sense is that it is the very nature of 
knowledge to illumine. That is said: 


‘This is the power of knowledge, which is supreme;?" its form the sun, 
it heats. ^? 


3) Svarloka 
more ewm gard Ra | 
yis via: fares: ferret WD qp gL I 
TASAN Tas TH SAAT T | 
mpg ind: qp: vas faz vu od 


sdersceh wer gius: ERE] 
teat mr aang ya: | 


svarlokas tu bhuvarlokàd dhruvantam paribhasyate | 

siiryal laksena SitamSuh kriyasaktih Sivasya sā \\ 144 Il 
candral laksena naksatram tato laksadvayena tu | 
pratyekam bhaumatah süryasutànte paficakam viduh V 145 ll 
sauràl laksena saptarsivargas tasmad dhruvas tathà | 
brahmaivapararüpena brahmasthane dhruvo ‘calah \\ 146 ll 
meghibhiito mānānām sarvesam upari dhruvah | 


Now we will talk about Svarloka (the celestial world), which 
extends from Bhuvar (the atmospheric world), up to Dhruva (the pole star). 
1) The Moon is at a distance of one hundred thousand leagues beyond the 
Sun, and is Siva's power of action. 2) The (circle of) the constellations 
(naksatram) is one hundred thousand (leagues) from the Moon. 3-7) (The 
wise) know that the five planets from Mars to Saturn are each two hundred 
thousand (leagues from one another). 8) (Then) the constellation of the 
Seven Rsis (that is, the Great Bear) is a hundred thousand (leagues) from 


53! See SvT 10/498cd-499 and below 15/212. 

5? Read with SvT, para hy esd for parasyais. Ksemaraja: 

sarvaśakter maheśvarasya visvaprakasika jüünasaktir jivádityabhyádityarüpataya 
sthitety arthah || ‘The power of knowledge of Mahe$vara, who possesses all powers, 
illumines all things; it abides in the form of the outer Sun and (the inner) Sun of life. 
This is the meaning.” 

55 SvT 10/499cd. 
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Saturn. 9) The Pole Star (Dhruva) that is the same (distance of a hundred 
thousand leagues beyond that) is Brahma himself, in another form.™ 
Within Brahma’s abode, the Pole Star (Dhruva), which is above all 
(others), is immobile and fixed (dhruva) as the axis (medhibhiita)™ of the 
vehicles (of the celestial bodies).*” (144-147ab) (143cd-146) 


(The celestial world extends) beginning ‘from Bhuvar (the 
atmospheric world)’, that is, the Sun, because is located within the 
atmospheric world.*” (The Moon is Siva’s) ‘power of action’ because it 
satisfies the universe. That is said (in the Svacchandatantra): 


‘Siva’s power of action heats in the form of the Moon. ”*® 


The circle ‘of the constellations’. That is said: 


‘Above the moon, (at a distance of) just one hundred thousand 
(leagues), is the circle of the constellations. ®” 


(The planets are) ‘two hundred thousand’ (leagues) above (one 
another). Thus, there are two hundred thousand (leagues) to Mars, then that 
(much) also to Mercury, (and the same from there) up to Saturn. (Then the 
constellation of the Seven Rsis is) ‘a hundred thousand’ (leagues) above 
(Saturn). That is said (in the Svacchandatantra): 


"The seven Rsis are said to be Atri, Vasistha, Pulastya, Palaha, Kratu, 
Bhrgu, Angiras and Marici.' 


5% 100,000 + 100,000 + 5 x 200,000 + 100,000 + 100,000 = 5,400,000. 

* See SvT 10/501-511. Medhas means, amongst other things, ‘marrow’ or ‘essence’. In 
this context, what is meant is that Brahma is the ‘essence’ and axis of the planets and 
constellations that rotate around his abode, in the Pole Star in the centre of the heavens. 
?*^ For details concerning verses 139cd to 146, see SvT 10/469-510. Brahmà's abode is 
the centre. See below, 31/11cd-24ab. According to the Parakhya, Bhuvarloka extends 
from the sun to the pole star (dhruva), reducing Svarloka, which extends for 85,000 
leagues, to just the place where Sakra and the other gods dwell (ibid. 5/130), The 
description of Bhuvarloka there includes iconography and myths of the nine planets, 
arranged in the order of the days of the week. Then, beyond a belt of stars including the 
constellation of the Seven Rsis (i.e. the Pleiades), lies the Pole Star (Ibid. 5/114-129). 

5" According to the Svacchanda, which Abhinava is largely following, the Sun is the 
first celestial body of Svarloka, that extends up to the pole star (@dityddidhruvantas ca 
svarlokah parikititah | SVT 10/514ab). However, it appears that Abhinava has chosen to 
keep the Sun as the last part of Bhuvarloka. Jayaratha has spotted this and feels, not 
unjustifiably, that the Sun should be included with the rest of the nine grahas in 
Svarloka. He gets around this by saying that Abhinava’s reference to Bhuvarloka is 
implicitly to the Sun, whereas read as it stands, Abhinava is simply referring to it as the 
previous Loka. 

5# SVT 10/502ab. 

5 SvT 10/502cd. Ksemaraja: naksatramandalan tárücakram | ‘the circle of the 
constellations is the emporium of s 
59 SvT 10/506. SvT reads samprakirtitah for sapta kirtitah. 
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(The Pole Star is) ‘the same’ hundred thousand (leagues) beyond that. 
This is the meaning. (It serves) ‘as the axis’ means that (the Pole Star) has 
assumed the state of the place (to which all the celestial bodies are) attached. 
"The vehicles’ are (those) associated with the planets and the rest (of the 
celestial bodies). That is said (in the Svacchandatantra): 


‘Brahma himself, in another form, is appointed to the (fixed) location 
of the Pole Star (dhruva)' O goddess, the host of heavenly bodies (jyotis) 
moves (in circles), always tied to that. One should know that it is immobile, 
presided over (and sustained) by Siva's power.'?? 


5! SvT and MS Ch and Ñ read brahmasthane for dhruvasthane. 

*° SvT 10/510cd-511. Ksemarája comments: satyalokastho brahmündenàpararüpena 
bhuvarlokamadhye niyuktah |l itthah madhye — cakranübhivadavasthitasya — ---- 
Sivasaktyaivettham vyavasthapita ity arthah | esa cantarasthityavicalas cidütmaiva 
samadhyavahatrayodasendriyataracakraparivrtah kaladhikaroktasthityasesagraha- 
raksadyasrayanapranapanastiryasomasaficarapravartaka iti boddhavyam | ata 
evatmapratinidhiriipadhruvasya ---- 


yad ahnd kurute paparh drstva tan nisi mucyate | 
adhikam ca bhavaty àyur dhruvantanam samah samáh | 


ity asya  jyoi trādau śrūyate | yat tu tatra dhruvanābhinibaddhasya 
grahanakşatracakrasya bahirbhūgolah yan nivartanam, sūryädnām bhūmyādeś 
cānvathāvasthānaparimāņādi śrūyate, tat ---- 


yad upacitam anyajanmani Subhasubham tasya karmanah panktim | 
vyarijayati Sastram etat tamasi dravyàni dipa iva M (sitryajataka 1-3) 


‘(Brahma), who resides in Satyaloka, is appointed to (take his place in) the 
middle of Bhuvarloka in ‘another form’, that is, in the form of the Egg of Brahma. The 
meaning is that the one who is located in the centre in this way, like in the middle of a 
wheel, is installed here in this way by Siva's power. That is consciousness that (never) 
wavers from its inwardness (in the centre), surrounded by the wheel of the stars of the 
thirteen senses, along with the current (of the breath) in the centre. One should know 
that it impels the movement of the Sun of inhalation (prána) and the Moon of exhalation 
(apana), which is the basis of all the planets and constellations etc. presiding, as 
explained, over (the passage of) time. Thus, one learns in the texts on Astrology etc. 
concerning Dhruva (the pole star) that takes place (in the outer world) of the Self that: 
"One is freed from the sin that one commits during the day once having seen that (pole 
star) at night. The lifespan of (all those) equally (without exception) who are within (the 
influence) of Dhruva (the Pole star) increases. (The regular) return (to their initial 
places) of the external planet earth of the wheel of the planets and constellations that are 
tied there to Dhruva, that is in the centre, is said (in the texts) to be that of the earth etc. 
in relation to the Sun etc., or else a change of place etc. (As is said in the Süryajátaka): 


"The line of his Karman that has been accumulated, auspicious and 
inauspicious, in a previous life, the sastra clarifies, like a lamp, things that are in the 
dark." 


iti — taduktaprakriyayaiva — pürvakarmàanusaritejogolakadhisthatrsuryadirüpadevatà- 
peksayü karmárjanasthünasthabhümyapeksayà ca tatha, idam tu tejogolaküdy- 
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Even though they are attached here (and so are sustained), what is their 
foundation? With this doubt in mind, he says: 


The Seven Realms of Winds in Svarloka^* 


ST TS TAMAS OASS y vv I 


atra baddhani sarvàny apy ühyante ‘nilamandale V 147 WI 


Attached here, all (the celestial bodies) are carried away into the 
region of the winds. (147cd) (147ab) 


How many regions of the winds are there? With this question in mind, 
he says: 


AAT TSR SAT: THT: | 


svas sapta marutaskandha āmeghādyāh pradhdatah | 


Seven are the principal realms of the winds in Svar (the heavenly 
region), beginning with those of the clouds. (148ab) (147cd) 


'Svara (the heavenly region’ (svar) is the world of heaven 
(svargaloka) (of the heavenly bodies, where the gods reside).** ‘Starting with 


adhisthatrsiiryadiriipadevatapeksaya | yathoktaprakriyayaiva | süryüdinüàm | avasthüna- 
ji bhramaņādi pātālabhūmyādiparimāņādi vāstavam | sarvasarvajħa- 
mahesvaraparidrstam etad eveti na tena saha samvadavisamvadadicarca kāryā | ata 
eva ---- 


Sastrantarair na yad drstam tad drstam pārameśvare | 
niyatyadisivantam vāk kvānyatra paridrśyate \\ 
ittyam eva prakriyà sádhvi 511 I 


The change from the netherworld to the (surface of) the Earth etc., moving 
through positions and locations of the Sun and the rest (of the celestial bodies) takes 
place in the manner taught previously in relation to the deity who, in the form of the Sun 
and the other (celestial bodies), presides over the (celestial) spheres of radiant energy. It 
also (takes place) in relation to the place in which Karma is accrued and in relation the 
deity in the form of the Sun and the other (celestial bodies) that preside over the 
(celestial) spheres of radiant energy that follow in accord with previous Karman. All of 
that is supervised by the omniscient Mahe$vara. There is no discussion, whether in 
agreement or disagreement with what needs be undertaken. Thus: 


"What is not seen in other sastras is seen in that of the Supreme Lord. Where 
else is (that) talk concerning (the principles), beginning with (karmic) necessity (niyati) 
and ending with Siva, to be seen (so) completely?" 

Thus, this cosmology (prakriya) is sound (and logically consistent)." 

5 Capped by the Pole Star, there are seven regions within Svarloka. Between each of 
them there are seven realms of winds. 
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those in the realm of the clouds ^? means that amongst (realms of the winds) 


the clouds are the first. That is said (in the Svacchandatantra): 


‘Beginning with the clouds, the Sun, the Moon, the constellations, the 
sphere of the planets, the Seven Rsis, ending with the location of the Pole Star, 
which is the seventh.’ ^ 


Again: 


*]) The first realm (skandha) (of the winds) is that of earth. (It extends) 
up to the clouds and is (called) Avaha (Conveyor). 2) The second also (extends) 
from the clouds up to the sun and is (called) Pravaha (Stream). 3) In the same 
way, it is said that (the wind) from the Sun up to the Moon*” is Udvaha 
(Upward Stream). 4) The fourth one is Samvaha (Transporting), (that extends) 
from the Moon upwards to the constellations. 5) (Extending) upwards in the 
same way, from the constellations up to the planets is (the wind) Vivaha 
(Special Conveyor). 6) (Extending) upward from the planets to the Rsis is the 
sixth one, Paràvaha (Supreme Conveyor). 7) Similarly, (extending) upwards 
from the Seven Rsis up to the Pole Star is the seventh realm of the winds, 
Parivaha (All round Conveyor).’** 


Whose is the dwelling here? He says: 


gaa were peat AAT: 1 exe od 
vai aen ore AS aT: | 

itas ca kratuhotràdi krtvà jfiánavivarjitáh || 148 Il 
svar yanti tatksaye loka manusyam punyasesatah | 


From here, those who are devoid of knowledge but have performed 
sacrifices and offered oblations to fire and the like go to Svar (the heavenly 
region). When (the fruits of their actions) are exhausted, (they are reborn) 
in the world of men by virtue of what remains of their merit. (148cd-149ab) 
(148) 


Bringing that together, he (goes on) to expound something else. 


“4 The world is divided into three main regions or worlds. They are: bhurloka — the 
world of earth, svarloka — the world of the heavens where celestial beings reside and 
bhuvarloka — the world of the sky, which is an intermediate region between the two. 
There are bands or realms (skandha) of winds in each of these three. After describing 
the Bhuvarloka (see next note), he goes on to Svarloka. 

55 Bhuvarloka is the realm of clouds, which extends for 100,000 leagues, wherein are 
the sixteen winds. 

5% See SvT 10/513. 

57 Read tathasomad for tatha somad. 

55 Ksemaraja quotes this passage in SvTu ad 10/513 and says it is drawn from a Purana. 


182 CHAPTER EIGHT 
4) Maharloka (the Great World) 


wa Yat Brewin ST TT F Rv od 
à at va man venido Wen | 
"rever aAA ARET: 1 24° d 
fanaa tar weft aera: 1 
FERS TART SERS SAT: p 242 odi 
Sel Fa Wesen Bites: | 
farsa Uae Fea: BETA: p 242 1 
SAPARA SUED Tena: | 
TAT TARR, AATA D 243 od 
SEO] TH: HI: HST PEA: | 
wa fer: a aaf AFATE: 1 24% og 
"rep Fart ep when Wand 
archaea siete | $us di 
equi gt Ronee | 
AEA esf TI g nu od 
raremenrétfinfard wafer: | 
THT ufeuemmdsemese eue 


evar bhümer dhruvantam syāl laksáni dasa pafica ca || 149 || 
dve koti pañca casitir laksáni svargato mahan | 
markandadya rsimunisiddhas tatra pratisthitah \\ 150 1l 
nivartitadhikaras ca devà mahati samsthitah | 

mahantarale tatranye tv adhikarabhujo janah W 151 Il 

astau kotyo mahallokàj jano ‘tra kapiladayah | 

tisthanti sadhyàs tatraiva bahavah sukhabhaginah \\ 152 I 
janāt tapo ‘rkakotyo ‘tra sanaküdyà mahdadhiyah | 
prajapatinàm tatradhikaro brahmütmajanmanàm || 153 Il 
brahmálayas tu tapasah satyah sodasa kotayah | 

tatra sthitah sa svayambhür visvam àviskaroty adah W 154 ll 
satye vedas tathà canye karmadhyànena bhavitah | 
anandanisthas tatrordhve kotir vairificam àsanam || 155 Il 
brahmasanat kotiyugmam puram visnor nirüpitam | 
dhydnapiijajapair visnor bhaktà gacchanti tatpadam V 156 Il 
vaisnavat saptakotibhir bhuvanam paramesituh | 

rudrasya srstisamharakartur brahmandavartmani | 157 || 
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In this way, there are one million and five hundred thousand 
leagues from the earth up to the Pole Star. Mahàloka (the Great World), 
beyond the celestial world, extends for twenty-eight million and five 
hundred thousand leagues. Rsis, Munis and Siddhas such as Markandeya 
reside there, divine beings who, established in glory (mahat), have 
completed their term of office, and other beings who (still) hold office there 
within the intermediate space of Mahaloka.*” (149cd-151) (149-151ab) 


5) Janaloka (the World of People) and 
6) Tapoloka (the World of Austerities) 


Beyond Mahiloka is Janaloka (the World of People), that extends 
for eighty million leagues. Here Kapila and others reside, along with 
numerous Sadhyas in a state of bliss.“ (152-153ab) (151cd-152ab) 

Beyond Janaloka is Tapoloka (the World of Austerities), which 
extends for hundred and twenty million leagues. Sanaka and other great 
minded souls (reside) here. The Lords of the Creatures (prajapati), who are 
the sons of Brahma, hold office there. (153cd-154ab) (152cd-153ab) 


7) Satyaloka (the World of Truth) 


The abode of Brahma beyond Tapoloka is Satyaloka (the World of 
Truth) which is one hundred and sixty million leagues in extent. 
Svayambhü (the Self-born One) resides there and reveals the universe. In 
Satya ((the World of) Truth) are the Vedas and other (related treatises, and 
the sages who live there) are immersed in bliss and purified by meditation 
and ritual action." (154cd-155ab) (153cd-154) 


The Worlds of Brahma and Visnu 


The seat (asana) of Vairiñca is there above it, and it (extends for) 
ten million leagues. Above the seat of Brahma is Visnu’s abode, which is 
said (to extend for) twenty million leagues. Visnu’s devotees go to that 
plane by virtue of their meditation, worship and recitation of mantras 
(apa). The world of Rudra, the Supreme Lord, who brings about creation 
and destruction on the path (within) the Egg of Brahma, is beyond that of 
Visnu, and (extends for) seventy million leagues. ** (155cd-158) (155-157ab) 


There Bhuvarloka (the World of the Sky, i.e. the Sun) (extends) for 
one hundred thousand (leagues), then comes the Moon, and then (after that) also 


5? For a breakdown of this figure, see below ad 8/155cd-157 (155-157ab). 

59 See SvT 10/516cd-517. 

55! See SvT 10/518-519. The Sadhyas are not mentioned there. 

79 See SvT 10/523cd-533ab. 

55 See SvT 10/533cd. Verses 148 (148ab) to 158 (157ab) correspond to SvT 10/505- 
533. 

5% See above, 8/121cd-122 (121-122ab). 
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the circle of the constellations, thus making three hundred thousand (leagues). 
Then from Mars up to Saturn (the region of) each (planet extends for) two 
hundred thousand (leagues), making ten (hundred thousand). (The region of) the 
Seven Rsis (extends) for one hundred thousand (leagues), then (comes) the Pole 
Star. Thus, there are fifteen hundred thousand (leagues) from earth to the pole 
star ‘Beyond the celestial world’ means beginning from Svarloka (the 
World of the Heavens). The ‘divine beings’ are residents of each of (these 
three) worlds, that is, Sankrandana and the rest, (as is said): 


"Those who have completed their term of office and reside in the three 
worlds, namely, Sankrandana and the rest, are said to merge in Mahàloka (the 
Great World)." 


As stated previously, with (the same) intended (sense): 
"Whereas, the Kiismandas (Pumpkins), Hatakas (Violent Removers) 
and the rest play (instead) in (the one) called Mahàloka (the Great World).'5* 


The ‘others’ are those who perform this or that (Vedic) sacrifice, that 
is, (the sage) Kapila and the rest. That is said (in the Svacchandatantra): 

‘The inhabitants of Janaloka (the World of People) are Ekapada, Jahnu, 
Kapila and Asura, Bhautika, and Vadvali.’*” 


Again: 
"The gods called Sádhyas reside there always blissful.’ 


By ‘the sons of Brahma’ are meant those (born from his) mind. That is 
said (in the Svacchandatantra): 


*Sanaka, Sananda, Sanatkumara, Sanandana, Saku, and Triganku are 
the inhabitants of Tapoloka (the World of Austerities).’** 


Again: 
‘The lords of the creatures there are (generated) by the mind of 
Brahma.” 


(The Self-born One) ‘reveals’, means ‘emanates’, other (related 
treatises)’, such as the Siksükalpa." ‘The seat’ is a world (bhuvana) on which 
(Vairifica, that is, Brahmà,) sits. That is said (in the Svacchandatantra): 


55 100,000 + 300,000 + 1,000,000 + 100,000 = 1,500,000 leagues. This figure is 
confirmed above at 8/149cd. Bhuvarloka, Moon and constellations — 300,000 + Mars to 
Saturn — 1,000,000 + Seven Rsis to Dhruva — 100,000 (= 1,500,000) + Svarloka to 
Mahiloka — 28,500,000 + Mahàloka to Janaloka — 80,000,000 + Janaloka to Tapoloka — 
120,000,000 + Tapoloka to Satyaloka — 160,000,000 + Satyaloka to Brahma’ seat — 
10,000,000 + Brahmà's seat to loka — 20,000,000 + Visnuloka to Rudraloka — 
70,000,000 = 500,000,000 yojanas. 
5% Above, 6/144cd. 

55 SvT 10/519. 

53 SvT 10/521. 
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"Well accomplished by the knowledge of ritual action and well 
established in nonduality, they have fully attained the plane of bliss and have 
come to the plane of bliss. (In the east.) the Rgveda possesses a form (there) 
within it, its light like (brilliant) sapphire. . . . To the north is the Yajurveda, 
that (shines) like pure crystal. . . . The eternal Sámaveda is located in the 
western quarter.’ . . . The Atharvaveda is dark blue like collyrium and is 
located to the south. . . . The six auxiliaries (of the Veda), the Epics (itihása), 


5* The Siksakalpa teaches the proper articulation and pronunciation of Vedic texts. It is 
one of the six ancillaries of the Veda (vedariga), studied along with them. The Vedas are 
studied and memorized for six months, less one day of the year, the rest of which is 
dedicated to the study of the six Vedangas. See below note 8,453, where they are listed. 
* Read —sarhpraptd for -saprāptā. 

5" SvT 10/525-256ab. Ksemaraja comment 


karmaná | nityanaimittikanusthünena 
brahma' ity uktàdvaitapade parinisthita rüdhabhàvanàh, atas ca satyalokakhyam idam 
ünandapadarm | maháübhogasthünam samprapta  adhirüdhàáh, atrapi cánandapadam 
dgatah svatmarama evety arthah W 


"They are rightly accomplished (siddha) by ritual action, that is, by the 
observance of the regular and occasional (rites) and by the appropriate knowledge 
taught by the Vedanta. Thus, they are well established, and their meditation is fixed (and 
unwavering) in the nondual plane to (which the Upanisad refers, that says): ‘the 
Brahman is knowledge and bliss’ (BrUp 3/9/34) Thus, they have attained and are 
mounted upon this plane of bliss called Satyaloka (the World of Truth), which is the 
place of great enjoyment (mahabhoga). The meaning is that they have attained here also 
the plane of bliss and delight within their own Self.’ (SvTu ad 10/525-526ab) 

5? SVT 10/527cd. 

59 SVT 10/528cd. 

$ SvT 10/530ab. These references are drawn from SvT 10/525-530 i.e. SVT 10/526ab, 
527cd, 528cd, 530ab, 531-532. The whole passage reads: 


rgvedo miirtimams tasminn indralinasamadyutih | 
divyagandhaviliptángo divyübharanabhüsitah ll 526 || 
samsthitah pürvatas tasya dipyamanah svatejasd | 
uttarena yajurvedah $uddhasphatikasarinibhah | 527 1I 
divyakundaladhari ca mahākāyo mahabhujah | 

sthitah paScimadigbhage samavedah sanatanah || 528 Il 
raktámbaradharah Sriman padmaragasamaprabhah | 
sragdamadharakas citramalabhiisanabhisitah | 529 || 
atharvaiijanavacchyamah sthito daksinatas tathà | 
pingakso lohitagrivo harikeso mahatanuh 530 Il 


*(In the east) the Rgveda possesses a form (there) within it, its light like 
(brilliant) sapphire. Its body is smeared with divine scent and is adorned with divine 
ornaments. It is located to the east of it, shining with its own radiant energy. (526- 
527ab) 

To the north is the Yajurveda that (shines) like pure crystal. He wears 
divine earrings and has a big body and arms. (527cd-528ab) The eternal Samaveda is 
located in the western quarter. He wears red clothes and venerable, his light is like 
that of a ruby. The Atharvaveda is dark blue like collyrium and is located to the 
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and all the Puranas, Vedopanisads, Mīmāmsa (Vedic exegises) and the 
Aranyaka along with (the Vedic ejaculatory invocations), Svaha and Vasat and 
the secret (scriptures) and Gayatri are located there where (Brahma), the god 
with four faces, resides. 9 


*O beloved, it is said that, measuring ten million (leagues), Brahma’s 
seat is above Satyaloka (the World of Truth).’*°° 


(Visnu’s devotees go to) ‘that plane’, that is, Visnu’s plane. (Rudra’s 
world is) ‘beyond that of Visnu', that is, above it. This is the meaning. 


(Who are those) whose dwelling is here? He says: 


south. His eyes are brown, his neck red and, fair haired, his body is very big. (SvT 
10/526-530) 


ream karmadevatüstutimütraparüyanünüm anusthünàsphuratayà $yamatà | yajusàm tu 
tatsphutatayà sitatvam | süàmnàr gitiprüdhünyena raiijakatvad raktatvam | atharvana 
abhicárüdyaihikakarmaparatayà krsnatvam śabalatā ca || 


Commentary: ‘The Rgvedika (Mantras) are dark blue, due to the clarity of the 
observance of those who are intent only on ritual, and the praise of the deities is clearly 
evident. The Yajus (Mantras) are lucid with that, and so white in colour. As the Sama 
(Mantras) are predominantly musical and so pleasing (rafijaka), they are red (rakta). 
The Atharvana (Mantras) are occupied with worldly rituals such as magic rites, and so 
are black or dappled colour.’ (SvTu ad 10/530) 

35 SvT 10/531-532. SvTu ad 10/53 anganiti vedasya 
Siksakalpavyakarananirukta-cchandojyotihsastrani | itihāsah bhàüratüdini | vyà. 
uktàni rani purününi | vedopanisado vedàntüh | vedavicárasüstrar mimi 
Granyakam brhaddranyakam veddnte.api prthaguktam aranye ‘niidyamanatvat | dipty- 
dpydyavisayau mantrau. svahakdravasatkarau | rahasyani_taittiriyadivedantavisesa 
rahasyatvadeva prthaguktani | gàyatri vedamátà | sarvà età akrtimatyo devatah \\ 

so ‘yam satyalokah ---- 
bhogasthdnam brahmanah syat. 
sa tatra nirvartitadhikarah 
param brahma tato vrajet | 

rti vijriánam ànandam brahma iti yad uktam tad ity arthah W 


"The auxiliaries of the Veda are the discipline of phonetics (iksa), rules for 
ceremonial and sacrificial actions (kalpa), grammar (vyakarana), philology (nirukta), 
metrics (cchadas) and astrology (jyotiy), "The Epics’ are the Mahabharata etc. The 
Puranas are the treatises taught by Vyasa and others. Vedopanisad are the Vedantas. The 
Mimarnsa is the discipline of Vedic exegesis. The Aranyaka (includes the) 
Brhadaranyaka. In the Vedanta also, there is what was taught previously in the forest 
(aranya), because it arises subsequently (in continuation of it). The areas in which the 
Mantras ‘sva@ha’ and ‘vasaf’ (operate) is energization and nourishment, (respectively). 

This Satyaloka (World of Truth) is the place where the Brahman is enjoyed. 
Once the office there is complete, ‘he goes to the supreme Brahman’. Of that it is said 
that, without form, ‘the Brahman is consciousness and bliss’. (BrUp 3/9/34) 

5% SvT 10/533cd-534°. 
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Rudra’s World 


AAA 3p TOWRDPRTSNT: | 
S US dz i ms menn pg 242 I 


diksájriánavihinà ye lingaradhanatatparah | 
te yanty andantare raudram puram nadhah kadacana M 158 I| 


Those who are devoid of knowledge and have not been initiated, 
(but are) devoted to the worship of the Liga," go to Rudra's abode within 
the Egg of Brahma, and never go to (worlds) below it5** (158) (157cd- 
158ab) 


(This is said of those who are) *devoted to the worship of the Linga', 
in accord with the type of practice (prakriyd) (taught by) the Sivadharmottara 
etc. 

Surely, (one may ask,) if this is so, do these (beings) reside just there 
(permanently), or do they rise up above that also? With this doubt in mid, he 
says: 


we. wa fora mf wars ead: | 
SERA MF VPI F248 I 


tatsthah sarve Sivam yànti rudrah Srikanthadiksitah | 
adhiküraksaye sākam rudrakanyáganena te || 159 || 


All the Rudras who reside there, initiated by Srikantha, reach Siva 
when (their period of) office comes to an end, together with the host of 
Rudra's daughters.*” (159) (158cd-159ab) 


557 The first line (158ab) is a literal citation of SVT 10/608cd. There we read: 

‘Those who have not received initiation (but) are devoted to the worship of the 
Liga go to Hara's (i.e. Siva's) abode, which bestows all (forms of) lordship and bliss. 
Free of birth and death, of disease and sorrow, O goddess, they do not go down again in 
the world of transmigratory existence, that ocean of suffering. Then, seen (with grace) 
by Srikantha, they then go up to Siva.’ SvT 10/608cd-610. 
5 Brahmaloka, Visnuloka and Rudraloka are presided over by Brahma, Visnu and 
Rudra, respectively. See SvT 10/615cd-617ab. 
59 The Sivadharmottara does indeed devote much space to relating the origin and nature 
of the Linga, as well as its worship. See, for example, chapters 2, 5, 8 and 9. The e-text 
is on the Muktabodha site. 
5% Cf. SvT 10/570cd-571: ‘When (their) period of office comes to an end, the Rudras, 
along with Rudra's daughters, all go to Siva by Srikantha's will when (their) body is 
destroyed. Having gone (there), they are not born again, even for countless millions of 
cosmic ages (kalpa). 
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‘Siva’ (here means) supreme (Siva). (They) ‘reach’ (Siva) means that 
they are liberated then by attaining oneness (with Him). 

Well then, is that in this way, like (Siva’s) glory (mahatmya), a world, 
or are there other worlds also? 


i qi Aaaa: | 

FASS va TST: WA F ?&o oq 
frees goes Herat mu a | 
weet Aag Sat Fert d gE 
gam sf year wer Shae: fear: | 


puram puram ca rudrordhvam uttarottaravrddhitah | 
brahmandadhas ca rudrordhvam dandapaneh puram sa ca | 160 || 
Sivecchaya drnáty anda moksamargam karoti ca | 

Sarvarudrau bhimabhavàv ugro devo mahan atha V 161 Il 

isüna iti bhürlokàt sapta lokesvaràh Sivah | 


The worlds beyond Rudra's world are progressively bigger. At 
the bottom of the Egg of Brahma, above Rudra’s (abode, is) the abode of 
Dandapani who, in accord with Siva's will, breaks the Egg and fashions the 
path to liberation within the Egg." 


57 These verses are basically a reworking of SvT 10/611cd-612abc (> TA 8/160-161ab) 

and SvT 10/615cd-616ab (> TA 8/161cd-162ab). 

5? Read, in conformity to SVT 10/614ab quoted below, vrndty ande for drnaty andar. 
‘One should know that the world of Dandapi irrounded by many hosts of 

Rudras, on the bottom part of the Egg of Brahma and above Rudra’s world. 

Dandapani is the Lord (bhagavat) (there) and possesses the strength of the mastery of 

Yoga. By Siva’s will He holds a staff with the palm of (his) hand. (SvT 10/612-613) 


The Lord (bhattáraka) Rudra Himself abides with this body. 


"Worshipped according to the (proper) procedure, He reveals the path to 
liberation, which is hard to penetrate, in the Egg of Brahma, by contemplating (him) in 
accord with Siva's will.' (614) 


Commentary: Established in contemplation and worshipping according to the 
(proper) procedure, that is, the repetition of Mantra etc., (Dandapani) reveals the path to 
liberation, which is hard to penetrate. Yogis can penetrate it (only) with great effort. 
(Thus, he) frees it of obscuring coverings. By breaking through the shell of the Egg of 
Brahmi, he prepares (the devotee for liberation), he certainly does not obstruct him. 

Again, the Lord Rudra, who is the expansion of supreme consciousness, by 
making use of the stick of the vital breath (pranadanda), that has been made clearly 
evident and is present within his own energy, fashions the path to liberation within the 
Egg of Brahma, which is called the Knot of the Heart, that is, the ignorance of one's 
own Self that is present in the location of the heart within the body. 

(It is said that) ‘the Knot, which constrains below and above, is located in the 
Heart.’ By quelling the Knot, which is ignorance, as taught (in the scriptures), the plane 
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The Sivas who are the lords of the seven worlds from the earth 
onwards are, in due order, Sarva, Rudra, Bhima, Bhava, Ugra, the Great 
God and Igana.*” (160-162ab) (159cd-161) 


‘(At the bottom of) the Egg of Brahma’ means the bottom of its shell 
(karparikà). ‘Breaks’ means (smashes) to pieces, that is, frees it of (obscuring) 
coverings. ‘The Great God’ is Mahadeva. ‘From the earth onwards’ means 


of Sakti, which is on the Middle Way, makes the means to attain Sivahood clear, in 
accord with the reality (srhiti) taught by the tradition. (This is that) "Siva's power 
(Saivi) is said here (in the scriptures) to be (His) mouth (mukha) (which is the entrance 
to the realization of one's own Siva nature).' This is a meaning. One should not explain 
(that this passage is referring to) the pervasion of the Egg of Brahma up the Cavity of 
Brahma. May it not be that; (if that were so,) the pervasion of the Water (principle) and 
rest of the obscuring coverings that are in the body would also take place thus. (Further 
ahead it is said:) 


"The Sound that has as its foundation the channel (of the vital breath), once it 
has pierced through all this universe, comes forth by means of the lower energy until (it 
reaches) the Brahman above. (Then) the Phoneme, which is unmanifest resonance, 
merged by means of the channel (of the vital breath) into the Cavity of Brahma, 
resounds in all living beings, sustained by Siva's power.’ (SvT 10/1234-1236) 


(The view of the others is also wrong, because the teaching concerning) the 
Knot that will come later (when we reach the Cavity of Brahma), having been 
destroyed, (according to their view,) by the pervasion of (all the various) divisions (of 
the worlds present in the body), would not be applicable (nirvisaya). According to the 
venerable (treatise on) Spanda written by (our) venerable teacher: 


‘Once having entered that state which (the yogi) takes as his support, and 
firmly resolved that: “I will surely do whatever he says”, both the Sun and Moon set, 
following the ascending way, into the channel of susumnd once having abandoned the 
Egg of Brahma, then in that great sky, when the Sun and Moon dissolve away, the 
dull-minded (yogi is cast down) into a state like that of deep sleep; the awakened 
however, remains lucid.’ (SpKà 23-25) 


(This passage) refers to the path (that goes up) to the end of the Egg of Sakti, 
secondarily characterized as the Five Brahmas [see below, note 15,337] that, as will be 
explained (further ahead, constitute) the presiding authority over the Cavity of Brahma. 
One should not, even by mistake, explain this to be the pervasion of the Egg of Brahma 
up to the end of the head. As has been explained (by me) is (correct) and auspicious. 

In this way, Pasupati, who resides amidst the Mürtisas in two forms, because 

he is the Lord of the universe (as well as a Rudra), is in the world of the Rudras that 
ends with (that of) Dandapani, and presides over the Rudras. Those other eight 
Mürtisvaras, that is, Sarva and the rest, are the lords in the seven worlds beginning with 
Bhür and ending with Satya.’ 
5? According to SVT 10/615cd-616ab, Ksemaraja explains: These seven are the Lords of 
Rudraloka, who govern Bhürloka etc.: ‘The Rudras in the seven worlds. . . .' (The 
Rudras are) the Lords (of these worlds). (Concerning) them, ‘I will tell you in brief.’ He 
says (who they are): 'Sarva, Rudra, Bhima, Bhava and Ugra, Mahadeva and Isina — 
these are the Lords of Rudra’s worlds.’ (10/615-616ab) (These are) the Lords of the 
worlds beginning with Bhür, in the corresponding serial order." 
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beginning from that. Thus, the Lord of (the first Loka, i.e.) Bhurloka (the Earth 
World) is Sarva, and Igana (is the Lord of the last Loka, i.e. ) Satyaloka (World 
of Truth). This is the sequential order.*” Thus it is established that Pasupati is 
the Lord in Rudraloka (Rudra’s World). This is the meaning. 

Here (with regards to this according to our scriptures, these) worlds 
(loka) (belong to two orders), supreme (para) and inferior (apara). Thus, he 
says: 


Elements Gross and Subtle From Which the Egg is Fashioned 


RAMEN: TT BH: R YA: gE I 
wf queda wl WHTSGTESUg |d 


air árabdhüh sapta lokah pare punah \\ 162 Il 
süksmair iti guru$ caiva rurau samyan nyarüpayat | 


The teacher has rightly explained in (his commentary on) the 
Ruru*" that the first seven worlds are made first of all by the specific, gross 
elements, while the other (subsequent ones are formed) by the subtle ones 
(which are the corresponding sensations). (162cd-163ab) (162) 


575 


‘The specific’ are the gross elements and the ‘subtle’ are the subtle 
elements (tanmátra) that are (generic) not specific. They say that: 


57% The worlds and the Rudras that govern them are thus: Bhurloka — Sarva, Bhuvarloka 
- Rudra, Svarloka — Bhima, Maharloka — Bhava, Janaloka — Ugra, Tapoloka — 
Mahadeva and Satyaloka — Isana. 
555 Here Abhinava first presents a summary of this teaching ((162cd-163ab) (162)) and 
then quotes the passage to which he is referring (i.e. 163cd-165ab) (163-164)). Both 
Sadyojyotis and Brhaspati wrote a commentary on the Rauravasütrasarigraha, which is 
also called the Rauravagama or Rurutantra, because it was taught by the Rudra called 
Ruru. Brhaspati's commentary has not been recovered. The commentary by Sadyojyotis 
has been, in part at least, recovered in the form of three tracts, that is, the Bhogakürikà, 
irvànanirasakarika. However, this reference cannot be traced 
there. Thus, it is not possible to be sure which of the two commentaries Abhinava is 
referring to. Jayaratha, who quotes from both, had access to them; however, here he 
does not supply the relevant passage from either. It is very likely that Abhinava set the 
passage he quotes in Arya metre. If so, did he do this to mirror the form of the Sivatanu 
by Brhaspati, which is set in this metre? Is he suggesting in this way that it is by the 
same teacher? This indication and the absence of reference in the sources from 
Sadyojyotis, makes it seem more likely that the passage is drawn from Brhaspati's 
vartika on the Rurutantra. The ‘teacher’ who comments on the Ruru or Raurava Tantra 
is cited again concerning the nature of the Egg of Brahma below in 169-171ab 
(168cd-170). It is hard to say whether the ‘teacher’ in both citations is the same. Given 
the common subject, it appears to be more likely that it is. 
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‘The subtle elements are not specific. The five gross elements are 
produced from these five. These are called specific and are calm, violent and 
obscuring.’ *” 

What is the authority here (for this view)? With this question in mind, 
he declares: ‘the teacher has rightly said’. 

He says that: 


ù amI aAA: TARE: d $53 | 
wor wg fas. mem Temm Sar: | 

TÀ SR: qehermmemenp:  *&Y dg 
refieren ERT TTÀ: d 


ye brahmanádisarge 

svaSariran nirmitah prabhitakhyah V 163 Il 
sthülàh pañca visesah 

saptamt tanmayd lokah | 
parato lingadharaih 

siiksmais tanmátrajair mahabhitaih V 164 Il 
lokanàm àvaranair 


5% SamKa 38. Vacaspati Misra explains in his commentary on the Sarhkhydrika that the 
subtle elements (tanmátra) are not specific (avisega) because, unlike the gross elements, 
we cannot perceive them as specifically calm or violent etc. (Sarnkhyatattvakaumudi p. 
144) 


The gross elements are Earth, Water, Fire, Air and Space, from which all 
physical (which includes biological) entities are made. The subtle elements are called 
‘tanmatra’ in Sanskrit, which literally means ‘just that’, They are the five sensations 
that are perceived by the five senses: form by the sense of sight of the eyes, smell by the 
sense of smell of the nose, taste by the sense of taste of the mouth, sound by hearing of 
the ears, and touch by the sense of touch of the skin. The five gross elements correspond 
to combinations of these sensations, of which one predominates. Thus, the five gross 
elements are arranged in this order from gross to subtle, according to the number of 
sensations that they arouse. Earth, for example, which is the grossest, combines all five 
sensations. In other words, a gross physical object can be seen, touched, makes sound, 
can be tasted, and smells. At the other extreme, Space, the subtlest of the five, is only 
the object of touch. Although Earth combines all the five sensations (that is, can be 
perceived by all the senses), one of them predominates, as it does in the other Elements, 
and is most specific to it. This is smell. These matters will be treated in greater detail 
further ahead (see below, 9/280cd-289). Here we need to note that the gross elements 
are the constituents of physical entities, each one of which, however minute or vast, is 
an individual specific entity. The sensations we have of them, however, are not. All of 
the countless entities that can be seen are all equally objects of sight. Thus, from this 
perspective, the gross elements (or to be more precise, entities made of them) are 
‘specific’ or ‘particular’ (vifesa), whereas the corresponding sensations are 
‘non-specific’ (avisesa) or ‘universal’ (sdémdanya). Abhinava will explain below that: 

‘The generic principle of smell (gandhatva), present in all the many kinds of 
smells, such as sweet-smelling perfume and the like, belong to the Earth principle, and 
is called the subtle element of smell.’ (9/280cd-281ab) 
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vistabhya parasparena gandhadyaih | 


These, (the first) seven worlds, are made of the five specific (gross 
elements) called ‘abundant’ (prabhiita), fashioned by Brahma from 
(outside) his own body during the first creation (adisarga). The remaining 
worlds (are pervaded by) the subtle elements that (constitute and) are the 
foundation of the subtle body." The gross elements are born of the subtle 
(tanmatra), beginning with with smell and the rest. They are the obscuring 
covering of (these) worlds (loka), checking (and sustaining) one another. 
(163cd-165ab) (163-164) 


(The subtle elements that are) ‘the foundation of the subtle body’, that 
is, the seat (and ground) of the body (on which it depends for its existence), are 
thus the causes of the obscuring covering of (these) worlds. This is the meaning. 
‘Checking (and supporting) one another’ as universal and particular, (the 
subtle and gross elements) check (and support) one another. This is the 
meaning. 

He (now) adds this up (and views the expanse described up to here 
together). 


57 According to Ksemarája (comm. on SpKà 49), there are three bodies. These are the 
gross (sthiila) physical body, the subtle (siiksma) body and the supreme (para) body. 
The supreme body contains all the principles and energies, ranging from the vital breath 
up to the threshold of the energy of Transmental consciousness (unmant). The subtle 
body is the City of Eight (puryastaka), that transmigrates after the death of the gross, 
phys body to a new one. The individual soul (jrva) who transmigrates in this way is 
the subjectivity that identifies itself with the City of Eight, and consists of Karma 
(karmátma). Deposited in the City of Eight are the latent traces of past action, that are at 
the root of the many desires that govern the behaviour of the fettered. This is true not 
only of those operant in a single lifespan, but also those that are transmitted from life to 
life. Just as these latent traces influence behaviour in this life, and so contribute to the 
circumstances in which the soul finds itself in the present life, they also induce 
particular types of rebirth. When active in the physical body, the City of Eight contains 
not only all the physical sensations transmitted through the senses, but also the 
conflicting turmoil of inner sensations. Identification with the City of Eight is bondage. 
When this identification is overcome, the soul discovers its authentic subjectivity and 
so, no longer affected by pleasure or pain, experiences only the natural, innate bliss of 
consciousness (sahajananda). He then experiences the physical body as something 
external to him, like a cloak that covers him, with which he is not inherently connected. 
In this way he is liberated and becomes Siva, while the body he resides in is felt to be 
nothing more than a mere machine (yantra) — just a vehicle of consciousness, and not at 
all its essence. 

There are various views as to the nature of the City of Eight. The one here is 
that it consists of the five subtle elements and the mind, intellect and ego of the inner 
mental organ. For a detailed discussion, see Dyczkowski 1992a: 263-265. For another 
view, see below, 8/287, see also below, 24/20cd-21. See also Torella (19792), notes, 35 
and 36. See above note 6,27; also 6/(144-145ab) (143cd-144), 8/(236ab) (235cd), 
8/(287cd-288ab) (287), 24/Tcd; notes 24,24, 26; 24/18-20ab, 24/20cd, 29/265-266. 
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Measurements of the Egg of Brahma 


PICTUS GATS ANEA: | 2E4 I 
aa wed wu wow PRAT | 
Tae YTS Wem og ER di 


kàlagner dandapányantam astanavatikotayah | 165 ll 
ata ürdhvam kataho ‘nde sa ghanah kotiyojanam | 
pancasatkotayas cordhvam bhiprsthad adharam tathà V 166 ll 


There are ninety-eight hundred million (leagues) from Kalagni to 
Dandapani. Thus, the upper (like the lower) shell of the Egg (of Brahma) is 
ten million leagues thick. There are five hundred million leagues from the 
surface of the earth (up to the upper limit). The same is the case with the 
lower section." (165cd-166) (165-166ab) 


Five hundred million (leagues) have been calculated (as the distance) 
from below, up to the shell of the earth. 1) There are fifteen hundred thousand 
(leagues) from the surface of the earth to the Pole Star. 2) Mahaloka extends for 
twenty million eighty-five hundred thousand (leagues), 3) Janaloka eighty 
million, 4) Tapoloka, one hundred and twenty million, 5) Satyaloka one 
hundred and sixty million, 6) the world of Brahma, ten million, 7) that of Visnu 
twenty million, that of 8) Rudra seventy million, and 9) the shell ten million. 
Thus, in this way, there are fifty million (leagues) above (also).°” 

He concludes this (topic): 


wa ARM porum Ago: | 
maae TAT FMT Og 2a I 


evam kotisatam bhüh syàt sauvarnas tandulas tatah | 
Satarudravadhir hum phat bhedayet tat tu duhsamam || 167 || 


Thus in this way, (the diameter of the) earth is one thousand million 
(leagues). (It is the shape of) a golden grain of rice and extends up to the 
hundred Rudras. HUM and PHAT are the syllables by which it should be 
split apart. It is (very tough) and hard to pierce. (167) (166cd-167ab) 


(The earth is) '(the shape of a grain of) rice' because it is round. This 
the meaning. ‘Extends’ — spreads out, and so it is said that it (extends) up to the 
hundred Rudras. It is ‘hard to pierce’ because it is more substantial than (the 


57 TA 8/165cd-166 (165-166ab) is an abbreviated paraphrase of SvT 10/617cd-620. 

5? Jayaratha is paraphrasing Ksemaraja, who supplies these measurements in SvTu ad 
10/617cd-620. This covers the upper half of the Egg of Brahma. The lower half is of the 
same size, and so the full diameter of the Egg is a thousand million, i.e. one billion 
leagues. See following verse. 
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very) essence of adamantine (vajra), and so is hard to break even by the gods. 
This is the meaning. That is said (in the Svacchandatantra): 


*One should know that in this way it is said that the Earth principle 
(extends for) one thousand million (leagues). One should know that (it extends) 
up to the hundred Rudras and is golden and round. It is more substantial than 
(the very) essence of adamantine (vajra), and it is hard to break even by the 
gods. O lady with a fair face, one should split it apart by applying HUM and 
PHAT.'" 


Surely, (one may ask,) where are the hundred Rudras, and where is it 
said that they end? With this question in mind, he says: 


The Hundred Rudras 
ARE wp aaa ead ate: od 
FAVS THT TTA AA: db VES II 


pratidikkam dasa dasetyevam rudrasatam bahih | 
brahmandadharakam tacca svaprabhavena sarvatah | 168 ll 


The hundred Rudras are located ten by ten in each of the ten 
directions outside the Egg of Brahma, which they support everywhere by 
their own power. (168) (167cd-168ab) 


As is said (in the Svacchandatantra): 


‘I will now tell you in due order beginning with the east, (the names of 
the hundred Rudras, as they are arranged) ten by ten, successively all around in 
the ten directions. 

(East) Kapaliga (Lord of the Skull), Aja (Unborn), Budhna (Base), 
Vajradeha (Adamantine Body), Pramardana (Slayer), Vibhüti (Glory), Avyaya 
(Imperishable), Sastr (Teacher), Pinakin (Bowman) and Tridasadhipa (Lord of 
the Gods) (are in the east). ^"! 


5^  SvT —10/620cd-622ab. ^ Ksemarüja comments: — evam māntratejah- 
sphürünupravesenaiva padangusthdgragatad | anantabhuvanüd | árabhya — hrdantam 
avasthitamm brahmàndam ced vidirnam, tad bühyam api tadanusaktam dalitam eva 
bhagavatoktarh bhavati \\ 


‘The Lord has said (the following). The Egg of Brahma is split apart if it is 
located (in the space that extends) beginning from the world of Ananta, which is in the 
tip of the toe of the foot, and ending with the heart, by the entry of the expansion of the 
radiant energy of Mantra." 

55! SvT 10/623-624. After listing the ten Rudras in the eastern quarter, which is 
governed by Indra, the Tantra goes on to say the following: 


indrasya balam akramya prabhusaktisamanvitàh | 
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(Southeast) "Agnirudra (Fire Rudra), Hutaéin (Eater of the 
Oblation), Pingala (Tawny), Khadaka (Eater) Hara (Saviour), Jvalana 
(Flaming), Dahana (Burning), Babhru (Tawny), Bhasmantaka (He Who Burns 
to Ashes), and Ksayantaka (End of Destruction) (are in the southeast).’**” 


(South) ‘Yamya (Southern), Mrtyu (Death), Hara (Saviour), Dhatr 
(Benefactor), Vidhatr (Great Benefactor), the one called Kartr (Doer), Sarnyuktr 
(Conjoiner), Viyuktr (Disjoiner), Dharma and Dharmapati (Lord of Dharma) 
(are in the south).’**° 


(Southwest) ‘Nairrta (Nefast), Daruna (Terrifying), Hantr (Killer), 
Krüradrsti (Cruel Gaze), Bhayànaka (Frightening), Uurdhvakesa (Upraised 
Hair) Virüpàksa (Deformed Eyes) Dhümra (Smoke), Lohita (Red) and 
Darhstraka (Big Teeth) (are in the southwest). ^ 


(West) ‘Bala (Strong), Atibala (Very Strong), Pasahasta (the One Who 
Holds a Noose), Mahabala (Great Strength), Sveta (White), Jayabhadra 
(Auspicious Victory), Dirghabahu (Long Arms), Janàntaka (Destroyer of 
Creatures), Meghanadin (Resounding Cloud), and Sunadin (Beautifully 
Resounding) (are in the west). 


(Northwest) ‘Sighra (Speedy), Laghu (Light), Vàyuvega (Force of the 
Wind), Süksma (Subtle), Tiksna (Sharp), Bhayanaka (Frightening), Paficantaka 


vicaranti mahüdevà indrena ca supüjitàh ll 


'Having appropriated Indra's strength, endowed with the lord's power 
(prabhusakti), the Mahadevas behave (variously), worshipped well by Indra.’ (SvT 
10/625) 


ükramyety adhisthaya, atra hetuh prabhoh parabhairavasya Saktya svant 
adhisthità idrsim unmilitadrkkri iktim adhikdrabhiimirh grahitah, vicaranti sj 
kurvantah kridanti | ata evendrena susthu bhaktiprakarsena püjyante | evam uttaratrapi 
yojyam ll 625 Il 


Ksemaraja comments: **Having appropriated’ means having taken control (of 
it). The reason here (why they can do this is that they are) sustained by the ‘power’ 
which is the freedom ‘of the Lord’, that is, of Supreme Bhairava. They are the recipients 
of this kind of level of authority in which the power of knowledge and action have 
unfolded. "They behave (variously)’, that is, bringing about emanation etc., they play. 
Thus, they are worshipped well, that is, with excellent devotion, by Indra. One should 
apply the same in the following (instances) also." 

The same verse appears after listing the Rudras in each direction, varying only 
the name of the guardian of the quarter. The point is that the ten Rudras of a quarter 
draw their power from the guardian of that quarter. The power they all possess is 
ultimately Parabhairava's power. 

*? Thid. 10/626. 

55 Thid. 10/628. 

5* Tbid. 10/630. Read with MS Ch: dhümro for dhümre SvT reads dhūma-. 
5 Ibid. 10/632-633a. 
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(Destroyer of the Five (Elements), Paücasikhin"^ (Five Crested), Karpadin 
(Matted Haired), and Meghavahana (Cloud Vehicle) (are in the northwest). 5 


(North) ‘Nidhisa (Lord of Treasures), Rüpavat (Beautiful), Dhanya 
(Blessed), Saumyadeha (Body of Tranquillity), Jatadhara (Dredlocks), Laksmi 
(Wealth), Ratnadhara (Bearer of Gems)" Kamin (Passionate), Prasada 
(Clarity), and Prabhasaka (Shining One) (are in the north). 


(Northeast) ‘Vidyadhipa (Lord of Knowledge), Sarvajfia (Omniscient), 
Jñānadrk (Knowledge Eye), Vedaparaga (Knower of the Vedas), Sarva, Sureśa 
(Lord of the Gods), Jyestha (Eldest), Bhütapala (Guardian of the Ghosts), Bali 
(Animal Sacrifice) and Priya (Beloved) (are in the northeast). ?? 


(Nadir) 'Vrsa (Bull), Vrsadhara (Sustained by the Bull), Ananta 
(Endless), Akrodhana (No Anger)"' Marutüsana'" (Eater of the Winds), 
Grasana (Devourer), Dambara (Deceit), Isa (Sovereign), Phanindra (Lord of the 
Snakes) and Vajradarhstraka (Adamantine Teeth) (are in the nadir), ?? 


(Zenith) ‘Sambhu (Tranquil), Vibhu (Pervasive), Ganàüdhyaksa (Lord 
of Hosts), Tryaksara (Three-eyed), Tridasesvara (Lord of the Gods), Sarivaha 
(Vehicle), Vivaha (Marriage), Nabhas (Sky), *"Lipsu (Desirous), and Trilocana 
(Three-Eyed) (are in the zenith). 


‘(These) are said to be the hundred Rudras Who, having pervaded the 
Egg of Brahmi, are well established." 


(They support the Egg) ‘by their own power’, that is, by the glorious 
power of their vitality (virya). This is the meaning. 

Surely, (one may ask,) what is the Egg said to be, that it is also 
associated with Brahma? With this question in mind, he says: 


5" SvT reads paficasikha for paficasikhi. 

?" Ibid. 10/634cd-635ab. 

* Read with edition of SvT and MS Ch and Ñ, ratnadharah for ratnadharau. 

* Ibid. 10/636cd-637ab. 

5" Ibid. 10/638cd-639ab. 

*! Read with SvT, ‘nantah krodhano for ‘nanto ‘krodhano. 

7? SvT reads márutühvayah for marutasanah. 

7"! Thid. 10/640cd-641ab. 

5% SVT reads nalo for nabho. 

55 Ibid. 10/642cd-643ab. 

?" Ibid, 10/645ab. 

?" The worlds are arranged within the metaphysical principles. The worlds related to the 
Earth principle (prthvitattva), which is the first one, are described up to verse 185. The 
bulk of these worlds are contained within the Egg of Brahma, these, along with those 
outside, below, and above it, cover the extent of the Earth principle (see above, note to 
TÀv ad 4/133cd). Thus, the Earth principle is basically the Egg and the worlds and 
beings that surround it. This, roughly speaking, is the physical universe. At this point, 
Abhinava rightly considers that it is appropriate to define what is meant by an ‘Egg’. 
Accordingly, a discussion follows concerning the nature of the Egg of Brahma. It begins 
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The Nature of the Egg of Brahma^* 
secret pha sfHwareg d 
RAAT: a: NETE: d 288 d 
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Tesgfa Peers TA: d 
andasvarüpari gurubhis coktarn $rirauravádisu | 
vyakter abhimukhibhütah pracyutah saktirüpatah \\ 169 Il 
āvāpavān anirbhakto vastupindo ‘nda ucyate | 


tamolesanuviddhasya kapàlam sattvam uttaram W 170 || 
rajo ‘nuviddham nirmrstasattvam asyadharam tamah | 


The teacher (Sadyojyotis or Brhaspati?) has explained what the 
Egg of Brahma is in (his commentary on) the venerable Raurava and 
elsewhere (adi), (with the words): ‘The Egg is said to be an aggregate of 
entities (vastupinda) that has preserved its potency," has been sown (with 
fertilizing seed) (avapavat)" and is undivided, which is in a state of 
propensity (abhimukhibhüta) towards manifestation. (The Egg) is threaded 
through with a trace of Tamas. Its upper shell (kapala) consists of Sattva 
mixed with Rajas. The lower part of the shell consists of Tamas devoid of 
Sattva.’™ (169-171ab) (168cd-170) 


with an account of the defining features of an ‘Egg’ according to the Siddhantin 
Sadyojyoti: 
* The passage concerning the Egg is quite long. It extends from 169 to 186ab (168cd to 
185). The exposition of the worlds in the Earth principle (prthvitattva) ends this way. 
This is an appropriate conclusion as the Egg of Brahma and its surrounding Rudras are 
its content. 

“ If Abhinava is citing a passage from a text, the plural of gurubhih can only be an 
honorific plural. However, we have no means of knowing whether Abhinava is citing 
Brhaspati's vartika or Sadyojyotis vrtti. Above 8/162cd-5ab (162-164) the same 
problem arises, see note there. 

“ The printed edition reads (abhimukhibhütah) pracyutah Saktirapatah — ‘fallen from 
power’, but this makes little or no sense. By adding the privative ‘a’ we get 
(abhimukhibhüto) ‘pracyutah Saktiripatah — ‘not fallen from power’, that is, in an 
actively potent state. Abhinava’s explanation in the following verses supports this 
emendation. 

©! In his commentary on the Rauravágama, Sadyojyotis comments on the the term 
āvāpa (scattering (of seeds for cultivation), with prasavabhimukhibhava — ‘the 
condition favourable to germination’. See Filliozat (1991) p. 32 (ed.), p.38 (trans.). 

“ Read nirmrstasattvam for nirmrstarn. sattvam. This is the reading recorded by 
Jayaratha in his commentary on 8/178cd-179ab. 
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(Now) he himself comments on the first verse there, because it is a 


difficult one: 


aas eft arp RaR | eee odi 
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vastupinda iti proktam Sivasaktisamithabhak \ 171 || 
andah sydd iti tadvyaktau sarmukhibhàüva ucyate | 
tathapi Sivamagnanam Saktindm andata bhavet | 172 || 
tadartham vakyam aparar tā hi na cyutasaktitah | 
tanvaksüdau mā prasánksid andateti padántaram M 173 | 
tanvaksddisu naivaste kasyapy Gvapanam yatah | 
tanvaksasamudayatve katham ekatvam ity atah | 174 ll 
anirbhakta iti proktam sdjatyaparidarsakam | 


By the expression ‘aggregate of entities’ is meant that the Egg (of 
Brahma) consists of the totality of Siva’s powers, which is in a state of 
propensity to make that manifest. Although this is so, some may take these 
words to mean that the state of the Egg is one in which all the powers are 
merged in Siva, and (so) for that reason (the teacher) has gone on to add 
the following phrase, that (the aggregate of energies) has not fallen (from 
its nature) as the power (of Lord Siva) (na cyutaSaktitah). The following 
statement, (namely, that the Egg has been sown (with fertilizing seed),) 
precludes the over-extensive application of the condition of the Egg to the 
body, senses and the like. There is no sowing of anything in the body and 
senses. (171cd-174ab) (171-173) 

One may ask, how can it be one if it consists of an aggregate (of 
diverse things such as) the body and the senses? In reply to this, he says 
that it is *undivided', indicating thereby that it is (perfectly) homogeneous 
(sajatya). (174cd-175ab) (174) 


(An opponent may object that, if) it is said that the ‘Egg’ is the 
'aggregate', that is, assemblage of the body and senses and the like, the 


3 Verses 8/171cd-175ab (171-174) are a word-for-word explanation of the first of the 
cited verses. Abhinava chooses this most common of all exegetical formats here. As 
Jayaratha explains: ‘he himself comments on the first verse there because it is a difficult 
one’. As such, it requires the most basic and clearest form of explanation. 
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meaning is that that is its defining characteristic. (But) by (only) saying this, the 
undesired consequence would be that (this definition) would also apply to the 
Siva principle, as it is said (in the scriptures) that: ‘his powers are the entire 
universe’. Accordingly, the ‘Egg’ is in a state of propensity to make that 
(aggregate of energies) manifest, (in other words, it is) external manifestation as 
the (initial) perception of objectivity.” (It is not an ‘Egg’) prior to this also.” 

Accordingly, he says that (the Egg is the totality of Siva’s powers, 
which is) in a state of propensity to manifestation, so that (his definition) may 
not be over-extensive (and apply to Siva also). (Siva) in accord with the dictum: 
‘this Self has shone forth (just) once’,” is shining (i.e. manifesting) at all 
times. In this way also, there would be the undesirable consequence that the 
condition of the aggregate of the energies (of Siva), which are in a state of 
oneness with the possessor of power, would be that of the ‘Egg’. (Moreover,) 
those powers are (only) propense to manifesting externally as this or that entity 
occasionally, (not all the time). In order to counter (this objection), he adds 
another phrase, namely that (the aggregate of energies) has ‘has not fallen 
(from its nature) as the power (of Lord Siva)’. The meaning is that because 
(Siva’s power) is propense to manifest (externally), it has ‘fallen’ from its subtle 
form as (Siva's) power, and so, as it is gross, it is perceived externally in (its) 
manifest nature. (However,) although the powers are propense to manifestation, 
they do not fall from their nature as power, because that would entail the logical 
impossibility of their losing their own (innate and essential) nature.” 

So even if this is the case, in order to preclude the mistaken application 
(of the notion) that the condition of body, senses and the like (which are also 
aggregates of energies propense to externalization) is that of the ‘Egg’, he adds 
another statement, namely, (that the Egg) ‘has been sown (with fertilizing 
seed)’ (Gvdpavat). Sowing (of seed) (avapa) (involves) casting (of seed) into 
another entity (that receives it), which as such (is favourable to fertilization) 
because the fourteen kinds of living beings are cast into their respective wombs. 
However, in the case of the bodies and the rest (that constitute the Egg), that is 


See above, note to 1/11 1cd-112ab. 

8 Read idariprathanatayá for idarnprathamataya. 

6 Siva’s body is also an aggregate of energies, as is the Egg. The difference between 
them is that Siva's energies are at rest within Him and fully one with him, There is no 
trace of outer objectivity (idantá) and so He is infinite. The Egg, on the contrary, is an 
aggregate of energies tending towards outer manifestation, The senses, for example, 
may not be active, but are ready and propense to perceive their objects, which they do 
from time to time, operating with respect to individual objects. Siva, on the contrary, is 
perpetually active, manifesting Himself and all things universally. This state is ‘prior’ to 
the Egg. 

' See note above in TÀv ad 1/57. 

8 avabhasamanah — Siva ‘shines’ as both the transcendent beyond manifestation and 
immanent as phenomena themselves. 

Although the aggregate of energies of the Egg of Brahmi are those of Siva Himself, 
they do not operate as His do, because they are limited and conditioned. They differ 
because they have apparently ‘fallen’ from their essentially omnipresent, omnipotent 
and unconditioned nature. Thus, they are perceived concretely as the worlds, bodies, and 
the rest present in the Egg. But although they have assumed a gross form in this way, 
they always remain essentially Siva’s energies. 


200 CHAPTER EIGHT 


not so, because (that would entail) that (the Egg needs) be associated with 
another (entity to fertilize it). If that were to be so, it would entail the fallacy 
that (the Egg) is dependent on (that) other (entity to exist). 

Surely (then, one may ask that), even so, because bodies etc. (in the 
worlds of the Egg) are many, how could it be referred to as one, in the form of 
an aggregate? So (in response to this objection,) he says that it is ‘undivided’, 
as one does not perceive (any) division (in the Egg); it manifests in (a perfectly) 
homogeneous state (sájátya) that gives life to (its) oneness, due to which it is 
right to consider that it is one, as is the (single) perception of a city (viewed 
from a height). 

Surely, (one may object that) if that is so, then each metaphysical 
principle would be an ‘Egg’. Thus, in order to exclude that (possibility), (he) 
adds that it is also an aggregate of entities (vastupinda). Thus, he says: 


ami agieren ey Faq qo teu og 
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Sad TR TAYANAR, | 
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vinüpi vastupindàkhyapadenaikaikaso bhavet || 175 || 
tattvesv andasvabhàvatvari nanv evam api kiri na tat | 
gunatanmütrabhütaughamaye tattve prasrjyate V 176 || 
ucyate vastuSabdena tanvaksabhuvanatmakam | 
rüpam uktam yatas tena tatsamüho ‘nda ucyate ll 177 ll 


If one were not to say that (the Egg) is an aggregate of entities 
(vastupinda), each one of the metaphysical principles could (then be thought 
to) be an Egg (of Brahmà).*" Even so, (if one accepts that this is not so in 
the case of all the other principles), surely, (one may ask,) why should this 
(undesirable view) not apply to (Prakrti), the principle which consists of the 
flux of gross and subtle elements and the qualities (guna). (In response to 
this objection,) it is said that the term ‘entity’ (vastu) refers to something 
that has a body, senses and world-order. This is the reason why the Egg of 
Brahmi is said to be an aggregate of that. (175cd-177) (175-177ab) 


(One may ask that, if the matter is as you have explained it, then) just as 
the term ‘entity’ (vastu) denotes the body etc., it also denotes the metaphysical 
principles, and (moreover,) is their aggregate, that is, an ‘Egg’. (But) how is that 
possible? (It is not so, otherwise one should refer to every metaphysical 
principle as an ‘Egg’). ' Well if that is the case, then the Earth principle by 


610 Only the Earth principle is considered to be the Egg of Brahma. 

°' To understand the point of the discussion, we need to recall that there are four Eggs. 
The Egg of Earth (prthvyanda), which is here identified with the Egg of Brahma, 
contains only the Earth principle. The Egg of Nature (prakrtyanda) extends from Water 
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itself should not be termed an ‘Egg’. Or else, if one does denote it (that way), 
then each (principle) should also be (denoted) in the same way. In that case, 
applying the expression ‘aggregate of entities’ (to define it) would be of no use 
(as it is not a specific characteristic of an Egg, it would apply equally to every 
metaphysical principle). 

(We reply that that is) true; however, the Earth principle (differs from 
all the others, because it is) the ultimate extremity of grossness. Thus, the other 
principles present there within it are directly perceptible.“ Thus it is said that 


to Nature, The Egg of Maya (māyānda) from the Person (purusa) to end of Maya, and 
the Egg of Power (saktanda), includes the Pure Principles up to Sakti. The Siva 
Principle is beyond the Eggs. Thus, the other three Eggs are indeed aggregates of 
entities, that is, worlds and principles. We have been told that the Earth principle is an 
‘Egg’ because it consists of an aggregate of entities. The question now arises, why the 
other principles, that also contain numerous worlds, are not defined as ‘Eggs’? Why is 
Earth different? 

The expression vastupinda (‘aggregate of entities’) is fully applicable only to 

the Earth principle, Viewed holistically, the dictum applies that ‘every single thing is all 
things’ (sarvarh sarvütmakam). If so, then what difference is there between Earth and 
the other principles? Why should they not all be ‘Eggs’? The answer is that Earth is 
unique, as it is at the lowest extremity of the ladder of principles. They are all present in 
Earth in a gross (sthiila) form, whereas Earth is present within them in a subtle (süksma) 
form. To respond to the objection (advanced by Sadyojyotis), who maintains that Nature 
(prakrti) should also be an Egg because of the many realities (vastu) that constitute it 
(sattva, Sabda, guna etc), Abhinavagupta advances a more restricted interpretation of 
the nature of an ‘Egg’, which differs from the one he offers later (see below 11/8-17). 
The term vastu — ‘entity’ — is used in a specific sense with reference to the body, and not 
in a general sense with reference to the qualities (guna) of Nature (prakrti) etc. 
61? The thirty-six principles are arranged in relation to one another as rungs on a ladder. 
Each principle is caused by the one that precedes it and is the cause of the one that 
follow it. In this perspective, they are stations along the path of the progressive 
ation of consciousness, from the subtlest principle, Siva (or to be more precise 
Siva), to the grossest — Earth. The higher principles contain within themselves those 
below them in a subtle, potential form, as a tree is contained in its seed. Conversely, the 
lower principles, as products of the higher, contain them in a gross form. As we shall 
see in greater detail in the next chapter, a metaphysical principle is a generic category to 
which all individual entities of that category belong. Everything that is solid etc. which 
is ‘earthen’ belongs to the Earth principle. These thirty-six principles cover all the types 
of entities that constitute, in various combinations and to varying degrees, all our 
experience. All gross physical objects are made of the five gross elements. There are 
five sensations that correspond to them, five sense organs of perception, five of action, 
the three inner mental organs, Nature, the individual soul, then Maya and the five 
principles that envelop the individual soul, above which are the aspects of the subjective 
experience of universal consciousness set in relation to universal objectivity, up to pure 
transcendental consciousness and power. In and through each act of perception, this one, 
universal consciousness shines like a flash of lightning, travelling through all the 
principles. Understood from this perspective, the principles are phases of perception, 
ranging from the highest consciousness and its states of subjectivity, down through the 
contracting filters of Maya, which limit universal consciousness to form individual 
consciousness, and then down through the sphere of individualized objectivity, ranging 
from the mind down through the senses, and out into the sensations, and finally, fully 
manifest gross objects. 
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even though it is one, it is as if it consisted of numerous principles. As they say: 
‘the Egg of Brahma consists of the five (gross) elements." 

(The opponent rejoins that,) if this is so, then everything is present 
everywhere, and (so) the Earth principle also exists in the other principles. Thus, 
then again in that situation, there is the same defect (as before). (To which we 
reply that that) is true; even so, in the other principles, which are above Earth, 
(the principles below them) exist in a subtle form. Here (in this case), they are 
(present) in a gross form. (This fact) remains (to be understood and 
accommodated to counter this objection). 

Surely (one may object that), in that case also, many (kinds) of entities 
exist. Thus, the word ‘entity’ denotes sartva and the rest (of the qualities of 
Nature), or qualities such as sound and the rest. Thus, the principle of Prakrti 
(Nature), for example, which is an aggregate of these (entities), should also be 
in the state of an ‘Egg’. He presents this doubt, (saying): ‘even so’ etc., (why 
should this not be the nature of Prakrti?), (He mentions the) ‘qualities’, (thereby 
implying) Nature. 

This (then) is the answer here (to this question), namely, that the term 
‘entity’ is strictly applied (pratiniyate) to a specific (particular inherent) 
attribute (of something) (dharma). It is meant here (in this case) to denote the 
body and the like. It is (not) universally (applicable to every entity). Thus, an 
aggregate of (such things as) that is said to be an ‘Egg’, not an aggregate of (the 
qualities of) sattva and the like also." 

Here this doubt has been removed as far as is possible. Thus, he says: 


wae Tees wemfmmqé: | 
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bhavec ca tat samithatvam patyur visvavapurbhrtah | 
tadartham bhedaküny anyany upattaniti darsitam V 178 || 


(Some may say that) that aggregate could belong to the Lord, whose 
body is all things. Accordingly, the other distinguishing features (bhedaka) 


All these phases can be experienced by careful, persevering reflective 

awareness of our experience as the thirty-six universal categories of the constituents of 
every single experience. They work together to form the total whole of an experience, 
moment to moment. Thus, from this perspective, one could say that they are not 
arranged in a hierarchy, but work together as a whole (‘aggregate’). Moreover, as 
Jayaratha says, all the principles are directly apparent in the Earth, the grossest one, in 
the sense that in order to perceive a gross object, all the particulars belonging to one or 
other of the thirty-six categories of existence must work together, and can be discerned 
to be doing so. At the level of the grossest manifestations, at the end of the chain, all the 
other preceding stages can be perceived in a ‘gross’ form, We are aware of the 
sensations, senses, mind, individual perceiver, limitations of Maya, and to some degree, 
the principles of consciousness beyond. 
613 The term ‘Egg’ is used here for all the categories, gross and subtle, in their form as 
the body, senses etc. So it is to be distinguished from Prakrti, which is an overall generic 
term for the principles below that, of the individual soul, but does not denote their 
particular manifest forms as worlds and bodies etc. 
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have been specified for that purpose (that is, to preclude this possibility by 
distinguishing the Lord from this aggregate). (178) (177cd-178ab) 


The reason why the Lord has a cosmic body is because that aggregate 
essentially belongs to the Lord. (Accordingly,) ‘other distinguishing features’ 
(have been specified, that differ) and serve to distinguish (the Lord from this 
aggregate). 

Again, others explain this differently. Thus, he says: 


qrammeemg ASS i 
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tāvanmātrāsv avasthasu mayadhine ‘dhvamandale | 
mā bhiid andatvam ity āhur anye bhedakayojanam \| 179 || 


Others say that these distinguishing features are added in order to 
counter the objection that the state of the Egg (as an aggregate of entities) 
would not only be that of these states (i.e. the body etc.), but also that of 
(others) in the domain of the Path subordinate to Maya.’ (179) (178cd- 
179ab) 


‘Not only that of these’, that is, the body etc. (Abhinava) has not 
himself explained (this) second (verse) because it is easy to understand. So it is 
being explained (here in this commentary). The upper shell (kapdla) of this Egg, 
that is threaded through with a trace of tamas (the quality of darkness and in 
inertia),"^ (consists of) sattva (light) threaded through with rajas (energy, 
vitality). The meaning is that although it is penetrated by the other qualities also, 
redominantly that. This is the meaning. Again, the lower (part of the) shell 
aid to be) ‘devoid of sattva’, that devoid of the quality called sattva 
(light). It is penetrated by rajas (energy, vitality,) and although there is (some) 
tamas (darkness, inertia) associated (with it), it is predominantly that. This is the 
meaning. Thus the (implied) point that the middle is predominantly rajas has 
been established. As they say: 


‘The creation from Brahma up to (the gross) pillar"? (is in three 
sections). Above sattva is extensive. Tamas is extensive from the root. Rajas is 
extensive in the middle." 


Having explained the nature of the Egg in this way from (this) aspect, 
he continues with (the main) subject. 


° Abhinava is referring, it seems, to the two others of the three remaining Eggs, 
namely, those of Nature and Maya. See above, note 8,499, 

*'5 Read tamolesanividdham for tamolesanividdhasya. Cf. above, 6/168cd-170. 

*'5 Read —stambhaparyantah for -stambaparyantah. 

*" SamKa 54. 
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The Eleven Rudras Governing the Hundred Rudras 
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ittham uktavirificandabhrto rudrah Satam hi yat | 
tesam sve patayo rudra eküdasa maharcisah || 180 Il 


The one hundred Rudras, who, as described, sustain the Egg of 
Brahma, have as their Lords eleven Rudras of great splendour. (180) 
(179cd-180ab) 


(There are) ‘eleven’, (as there) is one for each direction and one for all 


of them. That is said (in the Svacchandatantra):** 


“Sveta (White) resides to the east of the Egg. . . . Vaidyuta (Lightning) 
who is (as brilliant as) fire is in the southeast. . To the south of the Egg is 
Mahakala (Great Time). ... The one called Vikata (Fierce) is in the southwest. 
... The Rudra called Mahavira (Great Hero) is said to be to the west of the Egg. 
. . .  Vüyuvega (Wind Force) is in the northwest direction of the 
Egg.... The one called Subhadra (Well Auspicious) is to the north. . . . The 
Rudra called Vidyadhara (Knowledge Holder) is in the northeast. . . . Below, 


** The following passages in chapter ten of the Svacchandatantra are introduced as 
follows: 

samkhyàtàh sahasrani ye ca ürdhvádidiggatüh || 645 Il 

svacchandà visvagà devah kalpamanvantaresv api | 


sahasrasamkhyayüpi — samkhyütum aśakyāh | — proktaprabhuSaktisamanvitatvat 
svacchandà anugraháüdau svatantrah | niyatasariratve'pi visvagà vyapakah kalpadisv 
api ca devà dyotamànàh \\ pratidisam caite dasadigvyavasthayam samnivista ity aha --- 


pirvadidasadigrudrah sthita dasa dasaiva tu ll 646 || 


dasánàm dasanàm ---- 
ekaikam adhipam caiva kathayámi varünane | 


*"Numbering thousands and present in the upper and other directions, (the 
Rudras) are free, omnipresent gods (who abide for cosmic ages), kalpas and 
manvantaras also.' (10/645cd-646ab) 


Although they number thousands, they cannot be numbered. They are endowed 
with power of the Lord (prabhusakti) taught previously, and so are free, that is, free to 
grace etc. Although their bodies are of a fixed (size) (niyata), they are omnipresent, that 
is, pervasive gods, who shine throughout the cosmic ages ages (kalpddi). They are 
located in each direction of (space), ordered in ten directions. Thus it is said: 

"The Rudras of the ten directions, beginning with the east, are in groups of ten." 
(SvT 10/646cd) Of each of those groups of ten, *O fair-faced lady, I will tell you the 
king of each one.’ (10/647ab) 
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another is Kalagnirudra. . . . Rudra is surrounded by them. . . . Virabhadra 
(Auspicious Hero), surrounded by the Rudras, presides above the Egg. 
(Possessing) great bodies, they are eleven.'5 


Again, such are (the Rudras) according to the Malinivijaya (also), with 
the difference that there is a Lord in the middle of each group of ten (Rudras). 
Virabhadra is the same in both (accounts). 

He says that: 


SRT Heat wo: | 
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ananto ‘tha kapāly agnir yamanair-rtakau balah | 
Sighro nidhiso vidyesah Sambhuh savirabhadrakah W 181 Il 


(The eleven Rudras are): Ananta (Endless), Kapalin (the Skull 
Bearer), Agni (Rudra of Fire), Yama, Nairrta (Nephast), Bala (Strength), 
Sighra (Quick), Nidhisa (Lord of Treasures), Vidyesa (Lord of Knowledge), 
and Sambhu (Tranquil) along with Virabhadra (Auspicious Hero). (181) 
(180cd-181ab) 


The being (of all the Rudras) is that of the venerable Virabhadra, 
because he possesses lordship over all (of them). That is said there (in the 
Malinivijaya): 


‘Ananta (Endless) is the first amongst them. Kapàlisa (Lord of the 
Skull) comes after (him followed by) Agnirudra (Rudra of Fire), Yama, Nairrta 
(Nephast), Bala (Strength), Sighra (Speedy), Nidhi$vara (Lord of Treasures), 
Sarvavidyádhipa (King of All Knowledge) is another, Sambhu (Tranquil) and 
(finally) Virabhadra (Auspicious Hero) whose light is (like) a smokeless fire." 
When these eleven are pure, (all) hundred (Rudras) are considered to be pure.’°” 
How is their condition (avasthüna) here? He says: 


"p gs mers HATO Bs d 


° These references are fragments drawn from SvT 10/647c-659a, i.e. SVT 10/647c, 
10/649a, 10/650a, 10/651a, 10/652a, 10/653a, 10/654a, 10/655c, 10/657a, 10/658a, 
10/658a, 10/658cd-659a. Virabhadra is both the tenth Rudra as well as all of them 
together, and so is also the eleventh one. 

©" These names are drawn from the MV, not the SvT. Indeed, 8/181 (180cd-181ab) is a 
paraphrase of MV 5/13-14, which is quoted in full by Jayaratha. 

! MV 5/13-14, quoted in TAv ad 8/181 (180cd-18 lab), which is a paraphrase of it. 

* MV 5/13-14. MV reads —prabhah for —prabhah. The former cannot be the better 
reading. MV 5/11-15ab is quoted in TAv ad 8/438-445 (437cd-445ab). Abhinava has 
just stated in the previous verse that they all shine brilliantly, not just Virabhadra. The 
line at the end in brackets is not quoted by Jayaratha; even so, it is worth stating that by 
purifying these eleven worlds, all one hundred are purified. 
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aad frees TASSR: d 222 odi 
mergi ARRAT afar | 
fma a gett weder a eoa d 
dared fefawrerfafa tani | 


madhu madhukrtah kadambam 
kesarajalani yadvad àvrnate | 
tadvat te Sivarudra 
brahmándam asamkhyaparivarah | 182 || 
üm sannivesanam | 


isvaratvam di 


saddam iti rauravavartike | 


Innumerable Rudras of Siva surround the Egg of Brahmi, just as 
bees surround the honey and the stamens of the Kadamba flower. 

According to the Rauravavartika, the space in which they are 
arranged extends for eleven million and fifty-eight thousand leagues. 
Presided over by Srikantha, they emit and withdraw the lordship of (the 
gods) who dwell in the heavens.™ (182-184ab) (181cd-183) 


As 


aid (in the Svacchandatantra also): 


*(The entourage of these great souls (the 100 Rudras) is innumerable.) 
Surrounding the Egg, they abide (there) like bees (around) honey. They 
surround it like stamens of the Kadamba flower. (The Egg is surrounded in this 
way by Rudras of unlimited valour).’ ^* 

The measure of each one of their worlds? is eleven million and fifty- 
eight thousand (leagues). What is the (scriptural) authority here (for this)? He 
says (that this is) ‘according to the Rauravavártika' . That is stated there: 


"The habitation of these (Rudras) is said to extend for eleven million 
and fifty-eight thousand leagues." 

*Presided over by Srikantha, (these) very powerful beings (both) bestow 
and steal away the lordship the gods desire." ^ 


93 TA 8/182 (181cd-182ab) is a summary of SvT 10/660cd-662ab, which is quoted by 
Jayaratha. 183-184ab (182cd-183) is drawn partly from the Rauravavartika, which is 
quoted by Jayaratha, and the text upon which it is a commentary, namely, the 
Rauravasütrasamgraha, a part of which has survived. 

** SvT 10/660cd-662ab. Jayaratha quotes only SvT 10/661. The additions are in 
brackets. TÀ 8/182 is a summary of these lines. 

65 Although Jayaratha says that this is the measure of each one of their worlds and 
Sanderson (2006: 49 n 14) follows suit, one wonders whether this is correct. It is 
possible that this is the measure of the total space these Rudras inhabit, not just that of 
one of their worlds. On the other hand, if they are innumerable, that is not likely. 

8 Rauravasütrasarigraha 3/11. 
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The Hundred Eggs According to the Siddhatantra 


Here (according to this scripture, the worlds and the rest) are (just) this 
much, elsewhere (in other scriptures, some other) particular (is added in 
addition). Thus, he says: 


fart g merope: NTT go ovg 
avert mw oR SRAT | 

ay wT sem Tega: 0 ey i 
aed we a de SAS | 


siddhdtantre tu hemandac chatakoter bahih satam \| 184 || 
andanam kramaso dvidvigunam rüpyàádiyojitam | 

tesu kramena brahmdanah samsyur dvigunajivitah | 185 I 
kstyante kramasas te ca tadante tattvam ammayam | 


According to the Siddhdtantra, beyond the golden Egg, which 
measures a thousand million leagues," there are another hundred Eggs, 
each one double the size of the previous one, made of silver etc. They are 
presided over by (as many) Brahmas, each one living twice as long as the 
previous one, that progressively dissolve away. The Water principle is their 
final limit. (184cd-186ab) (184-185) 


(In actual fact, the Eggs in the Egg of Earth) are countless, and so (the 
word) ‘a hundred’ is meant to indicate a (large) number (in general). As is said 
(in the Málinivijayottara): 


‘(the first) two are separate and are innumerable. Each one (of the other 
two) is separate (and only one),’°** 


(As) ‘each one is double the size’ (of the previous one, they extend for) 
two thousand million leagues, four thousand million leagues, and so on. (They 
are made of) ‘silver ete.’. The word ‘etc.’ means that one copper etc. is 
included. ‘Each one living twice as long’ — in relation to the first Brahma. That 
is said there (in the Siddhayogesvarimata), beginning with: 


‘Above is (the Egg) called Kalanala (Fire of Time), which is twice the 
size of the Egg of Brahmi. In the same way (there are more.) until there are a 


©’ This is the Egg of Brahma, which is indeed golden and that size. 

** MV 2/50ab. Read with the printed KSTS edition of the MV, ekam ekar prthak 
prthak for ekaikam ca prthag dvayam. The previous verse enumerates the four Eggs, to 
which this line refers. Thus ‘the first two’ are the Eggs of Earth and Nature, of which 
there are countless Eggs. The other two, viz. the Eggs of Maya and Sakti, are only one. 
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full hundred Eggs of Brahma. O goddess praised by the heroes, it is said that 
they (each) increase twofold. The lifespan (of the creatures who reside in them) 
also doubles from the first, which is that of (Brahma, who is) born from the 
lotus (of Visnu’s navel). 

Now I will tell (you) the extent of the names of the Eggs. (They are): 
Kaficana (Golden), the one called Kala (Time), Vetala (Zombie), and Mahodara 
(Great Belly). 


Ending with: 
‘Know that the hundredth one," which is located above all the others, 
is (called) Gahvara (Abyss). 


Again: 

"The first (Egg) is said to be made of gold, the second of silver, then 
copper and (finally) iron. They are arranged in this way in due order. (At the 
end of) a Great Age (mahakalpa), they are destroyed, along with (their) 
Brahmas and gods. They are destroyed thus, one by one, every hundred Great 
Ages, until (only) the Great Egg (called) Gahvara remains. It is destroyed at the 
time of the Great Destruction (mahdksaya). It is destroyed universally (as the 
one universal Egg).’ 


The Sizes of the Principles From Water to Siva 
as Stages to Liberation 


The size of the other metaphysical principles also increases 
progressively in the same way. Thus, he says: 


RA Tere LAGUNA: HAT d $45 I 
wegen Sere: WUTSSWTET TT: | 
TEST SHAT: diei CNTEE | 22 d 
faf ET TARRY STENT d 

werd wer enum AEREN 22d od 
Sec wea. AREEN d 

mr gÀ ded Wed PETA g $62 I 
aqi wear corey edt rafter | 
soa qa: Ys Pract wi fag: I 2go d 


dharato ‘tra jaladi sydd uttarottaratah kramat || 186 Il 
dasadhahankrtantam dhis tasyah syac chatadhà tatah | 
sahasradha vyaktam atah paumsnara dasasahasradhà || 187 \\ 
niyatir laksadhà tasmat tasyás tu dasalaksadhà | 


© Read with MSs Ch and Ñ satamari for atatamarh. 
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kalàntam kotidhà tasman maya vid dasakotidhà | 188 Il 
isvarah Satakotih syat tasmát kotisahasradhà | 

südakhyam vyasnute tac ca Saktir vrndena samkhyaya || 189 || 
vyápini sarvam adhvanam vyàpya devi vyavasthità | 
aprameyarn tatah suddham Sivatattvam param viduh || 190 |l 


(The principles of) Water and the rest up to (the principle of) the 
ego are, beginning with Earth, progressively ten times bigger than (each) 
preceding one. (The principle of) the intellect (dhi) is a hundred times 
greater than that (of the ego), (the principle of) Manifest (Nature) a 
thousand times more, (the principle of) the individual soul ten thousand 
times (greater) than that, (the principle of) Necessity (niyati) a hundred 
thousand times (greater) than that, (and the rest of the principles) up to the 
Force (of limited agency) (kala) a million times more than that, Maya ten 
million times more than that (Force), (the principle of Pure) Knowledge a 
hundred million times more (than Maya), ISvara a thousand million times 
more than (Pure Knowledge), Sadasiva ten thousand million times more 
(than I$vara). (The principle of) Power pervades (a space) a billion times 
(more than that of Sadasiva). Finally, once the Pervasive One, the Goddess, 
has pervaded all the Path, she is established. (The wise) know that beyond 
that is the Siva principle, which is pure, supreme, and without measure 
(aprameya). (186cd-190) (186-190ab) 


(The sizes of the principles are) ‘progressively’ (greater), just as Water 
is ten times greater than the Earth (principle), so too Fire (is ten times larger 
than Water, and so on) up to (the principle of) the ego in the end. (The intellect 
is a hundred times greater than) ‘that’, i.e. the ego. ‘Knowledge’ is (Pure) 
Knowledge. (The principle of Power) ‘pervades’, that is, extends over (this 
space). This is the meaning. (The Goddess, the Pervasive One pervades) ‘all’ 
(the Path), beginning with Power and ending with Earth. 

That is said (in the Svacchandatantra): 


‘Now, above are the principles, beginning with Water and ending with 
Siva. In an increasing progression, they are established (each) ten times (greater 
than the previous one, up to the principle of) the ego. (The principle of) the 
intellect, which is located above that, is a hundred times (bigger). O most 
excellent lady, one should know that Fundamental Nature is above (that) and a 
thousand times greater. (The principle) of the Individual Soul is ten thousand 
(times greater than that), and Necessity (niyati) is said to be one hundred 
thousand times (greater than the Soul). O lady of good vows, above that up to 
(the principle of) the Force (of limited agency), it is a million (times more). 
Maya is ten million times (greater), and abides pervading all the mobile and 
immobile (universe). (Pure) Knowledge, which is a thousand million times 
(bigger), abides pervading Maya, (whereas) that is pervaded a thousand million 
times more by Isvara. Sadakhya (Sadagiva), which is the resonance of the Point 
(bindundda), is above, pervading that, and is ten thousand million (times 
greater). Power abides, pervading a billion leagues. The Pervasive One, the 
goddess abides, having pervaded all the Path. Then (beyond that), O fair-faced 
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one, one should know that there is the Siva principle, which is without 
measure, ”®® 

And that (range of principles) is not seen anywhere else (outside Siva). 
Thus, apart from this, there is no other cause of liberation. Accordingly, he says: 


sore: Rara 4 gz afafa, | 
zÀ a: fram TA AAP | $92 d 
TM We Feed: ASI d 

TAN Heras RANAR d 223 d 
Raai 4 vate carrey mgA d 

sme ORAS ur Wea TAT TA: 1 283 0 


jalādeh Sivatattvantam na drstam kenacic chivat | 

rte tatah Sivajianam paramam moksakaranam || 191 Il 
tathà càha mahadevah Srimatsvacchandasasane | 
nanyatha moksam àyáti pasur jħňānaśatair api | 192 || 
Sivajfianam na bhavati diksam aprapya $ankarim | 
praktani paramesi sā pauruseyt ca sã punah || 193 || 


None has seen the principles that range from water to Siva without 
(the grace of Lord) Siva," and so the knowledge of Siva is the supreme 
cause of liberation. Mahadeva has said in the venerable teaching of 
Svacchanda that the fettered soul cannot attain liberation in any other way, 
even by hundreds of (fragments of) knowledge. There is no knowledge of 
Siva without having obtained Saiva initiation." This can be either divine 
(paramesi), due to previous (merit) (praktani), or human (pauruseyt) (given 
by a teacher in accord with the scriptures). (191-193) (190cd-193ab) 


(There is no knowledge) *without having obtained initiation'. As is 
said (in the Mdlinivijayottara): 


"There is no competence to practice Saiva Yoga without initiation. ^? 


(Initiation) *due to previous (merit)' is (that initiation) that has attained 
(the nature) of No Means, (through which Siva is realized in an instant) by the 
power of the practice of each previous life. The ‘divine’ (initiation) is like that 
(of a) Vidyesvara, that is performed by Siva directly. The ‘human (pauruseyi)’ 
(initiation) is one that is given by the teacher, in accord with the procedure 


** SvT 10/668-674ab. 

®! Is Abhinava implying that the Earth principle and its worlds is visible even without 
grace? 

® Cf. MV 1/45. 

5 MV 4/6cd, see above, note ad 1/232. 
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(krama) of the scriptures. That is said there (in the Svacchandatantra, in a 
passage) beginning with: 


‘(The form, glorious power, and multiple extent of the worlds) is not* 
perceived by (the fragments of) knowledge of fettered souls, which are mistaken 
views of a bad (and false) path.'* 


"That knowledge is not obtained without the Lord's grace. Nor do 
embodied beings possess (the necessary spiritual) sentiment (bhava) without 
having obtained initiation. If due to (that) cause, (Siva’ s) power brings about the 
cessation (of all impediments) (nirvanakarika), one attains, by Siva’s will, the 
initiation made of (liberating) knowledge, which is divine and 
Mantra Yoga by nature. Then the fettered soul attains liberation. The fettered 
soul does not attain liberation in any other way, even by hundreds of (fragments 
of) knowledge. He to whom Siva, Whose nature is infinite, has revealed 
everything, attains liberation, and is Siva, the Great God, directly visible. Thus, 
I have previously explained to you that that is the main (form of all) 
knowledge.”° 


** Read with MS Ñ and SvT yan na for yatra. 

“S SvT — 10/675cd. — Ksemarüja comments: — svatantracidghanünandátmaka- 
parabhairavasvasvabhavakhyatipasapasitatvat sarnkucitadrksaktinam jfianàni jnayate 
"bhilasitar pasubhih yı Süstraih, yan na jhdtarn tathà kupathena 
parimitaklesamatraprasamakar tu — paripürnapadapràptipradenopáyapra- 
darsanena bhràntà labdhdatattvikaprakasa drstir jüünam  pratipadyamünam | yesárn 
tadrgbhih M 


"The perceptions (jidndni) of those whose power of knowledge is contracted 
(are such) because they are bound by the fetter of the ignorance of their own (essential) 
nature, which is Parabhairava, who is the bliss of free, compact (uninterrupted) 
consciousness. What (they) desire is known by those fettered souls (only) by means of 
their scriptures, that is, those of the fettered. It is what is known by (following) a bad 
path, that quells only (some few) limited impediments in that way, not by the revelation 
of (a sound) means that bestows the attainment of the completely full plane (of 
realization). Their knowledge, which is being referred to (here), is the view of such 
(fettered souls). It is a aken one, that is, one that has not attained the true light (of 
consciousness). 
© SvT 10/703-707ab. The preceding verses, i.e. SVT 10/676-702, and part of the 
commentary, are worth noting. They are as follows: 


prakrtipurusayor avivekamütrát samsadro vivekat tu muktir itidrgjfiánaih sámkhyail 
atraiva  cittaikagryatmayogavesasamprapya | dragtrsvarüpavasthityatmamuktivadibhir 
yogasastrasthaih, — sadvimsatitattvarupamahavibhütyatmakavasudevàakhyaparaprakrti- 
parindmatmakaprakrtyadijagadvadibhih paiicaratrikair yan na drstam iti sambandhah 
II tatha 


svabhavavadibhir napi na ca karmapravadibhih \ 10/676 V 
nàpi sarnSayavadais ca nagnaksapanakadibhih | 


prthivyadayah svabhavena tanukaranabhuvanadikaryartham pravartante na punar 
atreśvarah pravartako ‘stity evamvadadbhih svabhavavadibhih, karmaiva | vi$va- 
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küranam  nànyad ity acaksanaih karmapravadibhih, daiva purusakdro va 
visvakaranam iti bruvanaih samsayavádibhih, 


“Not (by the knowledge of the) Sámkhyas, the Yogas or the Paficaratrikas.’ 
(SvT 10/676ab) 


Transmigratory existence is due solely to the lack of discrimination between 
Nature and the individual soul. Liberation (is attained) by (this) discrimination. Such is 
the knowledge of the Sàrnkhya. Those who maintain that liberation is taught in the 
treatises on Yoga (say) that it is the (fundamental) condition (avasthiti) of the perceiver, 
once having attained entry (@vesa) into Yoga, which is essentially a one-pointed state of 
mind. The Paficaratrikas maintain that the universe is (made of) Prakrti etc., which is a 
permutation of the supreme prakrti, called that of Vasudeva, who is the great and 
glorious power (maháàvibhüti) in the form of the twenty-six principles (tattva), They 
have not seen (ultimate reality). Such is the complete syntax. 


*(Ultimate reality has also not been seen) by those who teach (that all things are 
such) according to their own nature (svabhüvavádin), and so too not by those who 
maintain that (transmigratory existence is entirely due to) Karma (karmavádin), as do 
naked (Jain) ascetics and the like.' (10/676cd-677ab) 


Those who teach (that all things are such) according to their own nature 
(svabhüvavádin) maintain that (the gross elements), Earth etc., operate in order to 
produce the body, senses and worlds etc. God does not impel (this process) here (in this 
case). Those who maintain that (transmigratory existence is entirely due to) Karma 
(karmavadin) say that Karma alone and nothing el: he cause of all things. Those 
who advocate the doctrine of uncertainty (sarisayavàdin) say that the cause of all things 
may be either fate or human action. 


Jivajivasravas caiva samvaro vivaras tathá | 
bandho moksas ca saptaite saptabhangivicitritàh V 


iti vacanavyaktyánàádisiddho bandho moksas ca | trividho jivah, ajivas tu sthavaram, 
pudgalo — dehah, dharmo ‘dharmo — bhuvanüdyadhikaramam lokākāśo 
muktapudgalasthanam alokakasas ceti sadvidhà śabdādivişayā vikalpavrttih. sukha- 
duhkhadisambhinna vikalpakaprasamanarüpà, à samantàt sravati prasaraty ajasram 
ity dsravo, yam —aniyamüdiniyamitendriyavrttipürvamamalapudgalarüpadhyünarm 
samyag vruite jivàn iti sarnvarah 


‘Living being (iva), insentient being (ajiva), influx (dsrava), restraint 
(sarivara) and ascetic practice (vivara), bondage (bandha) and liberation (moksa) — 
these seven are various, according to seven ways (in which their existence or otherwise 
can be understood)." 


As made clear by this statement, it is established that bondage and liberation 
have no beginning. It is of three kinds living (jiva), insentient (ajiva) and unmoving 
(vegetation) (sthavara), the individual soul (pudgala) is the body and is subordinate to 
Dharma, Adharma, the world order (in which it lives) etc. The space of the world is the 
location of the liberated individual soul, and so too the space beyond the world 
(alokükasa). These are six kinds of objects of sense, beginning with sound. The 
condition (vrtti) of thought constructs is associated with pleasure and pain etc., that 
bring to rest the one who is conceiving (the thought constructs). It flows in (sravati) all 
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around quickly (ajasram), so it is (called) ‘influx’ (asrava). Restraint (sarivara) 
correctly selects (vrnite) living beings, and the visualization of the form of the pure 
individual soul, having first restrained the lack of restraint etc. of the activity of the 
senses. 


keSolluficanataptasilapatanamaladharanadisamastaduhkhanubhavah praksaiicita- 
Subhasaficayasya nirjhara iva vidhvamsako vivarah, lobhamohasokadilohapafjara 
ivalabupatranam nimajjakah pudgalánàm avarako bandhah, tadavaranavyapagame 
mukha-sarnvidatmakapudgalonmajjanam — | moksa$ ceti — jivajivadi- 
padarthasaptakavadibhih 1 id asti, 2. syàn násti, 3. syád asti ca syan násti ca, 4. 
sydd anirvacyam, 5. syad asti ca nirvacyam, 6. syan nasti ca nirvacyam, 7. sydd asti ca 
nasti cünirvácyam ceti saptabhir eva bhangibhir anigcitam eva sarvam vadadbhir 
nagnaksapanakadibhir yan na drstam iti sambandhah \\ 


The fetter (that binds) individual souls is an (obscuring) covering (váraka) 
that submerges (their consciousness), as are the leaves of a water pumpkin, and is like a 
metal cage (made) of greed, delusion and suffering etc. It destroys (them) without a 
break, like a torrent (nirjhara) of the mass of inauspicious (karman) accumulated in the 
past, and is the experience of all the suffering of bearing Impurity (performing 
austerities like) falling onto a slab of heated stone and plucking out one's hair. When 
that covering is removed, the individual soul, who is primary consciousness (read 
mukh; rvid- for mukhasamvid-) emerges (and so attains) the space of the world 
(lokākāśa) and liberation. 

Those who maintain that there are seven realities, that is living beings (jiva) 
and insentient beings (ajiva) etc., (say that) everything is uncertain, due to these seven 
modalities (of uncertain knowledge). (These are) 1) perhaps (something) exists, 2) 
perhaps it does not exis! ) perhaps it does and does not exist, 4) perhaps it cannot be 
described, 5) perhaps it exists and is indescribable, 6) perhaps it does not exist and is 
indescribable, 7) perhaps it does and does not exist and is indescribable. Everything is 
uncertain in these seven ways, according to naked (Jain) ascetics and the like, who have 
not seen (that ultimate reality). This is the syntax. 


tathà ---- 

na bhiitavadibhis caiva. à 
ivyaptejovayur iti bhütacatusgtayam eva  pratyaksadrsgtam astīti kathayadbhis 
hit 

nàpi syal laukikair api VM 

vartadandanitimatranisthaih W 

na cátmacintakair vā 
purusa evedam sarvarn yadbhütarh yacca bhavyam ityadi cintayadbhir vaidikaih ---- 


Similarly, ‘(it is not seen) by those who maintain (the universe is made of) the 
gross elements.” (10/677c) 


The (materialist) Carvakas say that the group of four (gross) elements, 
perceived directly by the senses, that is, Earth, Water, Fire and Air, is (all that) exists. 


. (nor is it seen) by the worldly also’ (10/677d) 


(The worldly) are those who are given only to (exercising their) profession 
(varta), punishing (danda) (their enemies), and politics. 
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‘Not also by those who contemplate the Self . . .' (10/678a) 


(These are) the Vedikas, who reflect that: ‘Purusa alone is all this, what has 
been and what will be.' (Rg 10/90/2) 


„na ca tarkapravadibhih | 


'avijfiatatattve. ‘rthe karanopapattitas tattvajfianartham ūhas tarkah’ ity üharüpena 
tarkena vyavastham kurvadbhih | 

na ca vaisesikair và.api satpadarthaparayanaih | 10/678 Il 
dravyagunakarmasamanyavisesasamavayakhyapadarthasatkam eva — tattvam ity 
abhidadhadbhih kanádasisyaih \\ 


*. .. (nor by) the logicians.’ (10/678b) 


"Logic is the reasoning (iha) that has as its purpose the knowledge of the true 
nature (of something) and (the establishment of) the propriety of a (presumed) cause 
with regards to something the nature of which is unknown.’ (Nyayasütra 1/1/40) 


. who establish (something is) logically tenable by means of logic, that is, 
sound reasoning. (Nor is it known) by the Vaiéesikas, who are intent upon the six 
realities." (10/678) 


ikas) are the disciple of Kanada, who declare that reality is the 
group of six realities (padártha), namely, substances, qualities, actions, universals, 
particulars and inherence. 


na capi nyayavádai$ ca.. 
ipadarthasodasakatattvajnanan nihsreyasádhigamo — bhavatiti | bruvanair 
nalyayikaih Il 

hetudrştāntavādibhih | 

na ca yad drstam iti sthitam eva | 


‘tadbhāvahetubhāvo hi drstante tadavedinah | 

(khyàpyete) 1, (vidusam vacyo) 2 hetur eva hi kevalah M (pra.và. 3/27) 
ityaratadbhih saugataih M 

nàpy ekajanmavádais c 
vartamünam evedam ekarn janma, na tu janmantaram abhüd bhāvi vety uditavadbhih VM 


hierin na capyekatvavadibhih \\ 10/679 Il 


páramesasastrapratipaditasvapraküsasvatantracidadvayavádavyatirekena 
sattadyadvayavadibhih V 679 ll 
na dhürtavádair lokair và suparijfiátam aisvaram | 


dhiirtaviracitamlecchadisastranisthaih — | — isvarena — sivabhattárakena — proktam 
aptattvadibhuvananam Gkaravibhavavistaradikam yat samkhyadibhir 
dhürtalokaparyantair na kaiscid api parijüütam, tat te vaksyami iti proktenaiva 
sangatih || na ceyanta eva vadinah, api tu --- 

"The Naiyayikas also do not (see that reality) . . . ‘ (10/679a) 
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The Naiyayikas say that one attains what is most excellent by knowing the 
sixteen categories, beginning with the valid means of knowledge. ‘ . . . those who 
maintain (reality is known by means of logical) reasons and (relevant) examples . . .” 
(10/679b) (However,) what is seen is not how (reality actually) is. The Buddhists say 
that ‘for those who do not know (something), the condition of the probandum is as that 
in the example." 

‘Nor do those who maintain that there is only one birth . . ." (10/679b) 

(These are those) who say that there is only one birth, which is the present one. 
There is none other before, nor will be. 


*Monists also (do not see it).' (10/679d) 

(The monists meant here) are those who maintain a oneness of Being (sata) 
etc. They are other than those who maintain the nonduality of consciousness, which is 
free and self-luminous, taught in the scriptures of the Supreme Lord. 


‘Nor do people with deceitful views know the Lord properly.’ (10/680ab) 


(These people are) those who are dedicated to treatises written by barbarian 
and other deceitful people. The form, wealth and extent etc. of the world of Water and 
the other principles taught by the Lord, that is, by Lord Siva, is not known properly by 
(a range of people), beginning with the followers of the Sarnkhya, down to (the lowest, 
common) deceitful people. I will tell you that. This is the syntax (between the words). 


ity evamvádinàm tesam vadanar tu Satatrayam | 680 || 

tir adhikas cdnye vadindm bhrantacetasam | 
ajñānatimirāndhānām unmilanakrd uttamam | 681 Il 
samsárapankamagnànàm naur ivottaranam param | 
mahamohatamo'ndhanam tamonudam idam param M 682 || 
pa 'amesamukhodbhütam yan maya prüptam adbhütam | 
indmytam idam divyarh nanabhuvanavistaram || 683 Il 
rnusvaikamand devi vicitrakaram adbhutam | 


Thus, the views of those whose views are such, are three hundred. There are 
sixty-three more. These are those of philosophers whose minds are deluded. (This 
teaching) is the best eye-opener of those who are blind with the darkness of ignorance; it 
is like a boat for those who are stuck in the mud of transmigratory existence, it is their 
supreme salvation. This is the supreme remover of the darkness of those who are blind 
with the darkness of the great delusion. (It is) an astonishing wonder that has come from 
the mouth of the Supreme Lord, which I have received. (It is) this divine nectar of 
knowledge that extends for many worlds. O goddess, listen one-pointedly, (to this) 
astonishing (teaching) of (varied) wonderful form. (10/680cd-684ab) [Abhinava 
condenses SvT 10/680cd-683 into 13/278cd-279ab below, see there]. 


ananto bhuvanavratas tv avyucchedad vyavasthitah V 684 I| 
madhukosajalakavat tathà bhüricayàvrtih | 


The group of worlds is without end, because it is arranged (in such a way that 
the worlds form a continuous recurrent series that is) without a break. (They form an) 
extensive recurrent series (in which they are encompassed by one another) like the 
network of a honeycomb. (10/684cd-685ab) 


minasankhakulàyübhari dádimibijavat sthitam W 685 || 


216 CHAPTER EIGHT 


kadambakesaranibham puranam tu samühakam | 


The mass of (their) towns (are arranged symmetrically) like the stamens of a 
Kadamba (flower) and look like (like a) fish, a conch and a web. (They are inwardly 
contained within a compact matrix) like pomegranate seeds. (10/685cd-686ab) 


mahdsenavasakavad vane tarusamühavat || 686 ll 
nirantaram anantani bhuvanàni vardnane | 
nànàkàràni citráni sarvaratnamayàni ca || 687 Il 


Like the camp of a great army and the clump of trees in a forest, O fair-faced 
lady, the Ananta worlds are without a break. They are of many forms and, variously 
beautiful (citra), are made of all the jewels. (10/686cd-687) 


parimandalàni dirghany ardhacandrakrtini ca | 
purusakytini canyani nandyavartakrtini ca || 688 Il 
parvatàkrtirüpàni gajayüthükrtini ca | 
Saravakytini cányàni jvālārūpākrtīni ca \\ 689 I| 
mahavimdanariipani trisülakrtimanti ca | 
murajakytini cànyàni tryasrükrtipurüni ca \\ 690 II 
mahdpurusariipani $atasrigàkrtini ca | 
sahasrasrngàvartàni tathanyani varünane || 691 Il 
kotis$rngàni ci i asamkhyasikharani ca | 
vrttāni caturasrani trikonàny aparani ca | 692 Il 


(Some are oval) round (in the back) and elongated (in front); (some) have the 
shape of a crescent moon, others are those of men, others (look like) vortices (shaped 
like the bull) Nandi, mountains, or a herd of elephants, clay plates, flames, great palaces, 
and tridents, while others are shaped like drums with triangular (towns), or the shape of 
a great man, or (mountains) with hundreds of s, and others, O fair-faced lady, are 
covered with thousands of peaks, tens of millions and countless peaks, others are 
surrounded by squares or triangles. (688-692) 


divyacitrapatàkàni divyaghantadhvajani ca | 
bherinüdasvaràdhyani divyagitadhvanini ca | 693 |l 
divyadundubhinadani mahavenusvanani ca | 
nānāvāditraghoşāņi bhuvanüni ca sarvadà || 694 ll 


The worlds always have divine, varied (and beautiful) banners, divine bells and 
flags. They are rich with the sound of kettledrums and the sounds of divine songs, 
sounds of drums, great flutes, and the sounds of many instruments. (693-694) 


Suklani sphatikabhani padmarágàkrtini ca | 
candrakantasavarnani muktadamanibhani ca | 695 || 
làksürasasavarnàni kanicidvaravanini | 
indragopakavarnàni indranilanibhani ca | 696 ll 
nilotpalasavarnàni vidyutpufjanibhani ca | 
bàlàdityasavarnàni padmagarbhanibhàni ca | 697 ll 
candraprabhani cànyàni candrakotinibhani ca | 
madhydahnarkasavarnani süryakotinibhàni ca | 698 I| 
asokastabakabhani haritalanibhàni ca | 
Sakracapasavarnani goksiradhavalani ca | 699 || 
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The Worlds of Water and the Other Elements 


Now he begins to talk about the worlds in the Water principle. 


The World of Bhadrakali 
MAAA wearer sni wmm d 
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Tee Tord TCANT: | 


Satarudrordhvato bhadrakālyā nilaprabham jayam | 
na yajfiadanatapasa prapyam kālyāh puram jayam | 194 || 
tadbhaktàs tatra gacchanti tanmandalasudiksitah | 


sindürakunkumábhüni gorocananibhani ca | 
taptahemasavarnàni nirdhiimagninibhani ca \\ 700 Il 
Sankhapànduravarnàni künicidbhuvanüni ca | 
ndndvarnani cānyāni nànàrüpákrtini ca || 701 I 


(Some worlds) are white like crystal, (some) the form of the sun (padmarága), 
(some) the colour of moonstones, (some are) like pearl necklaces, and some, O lady of 
most excellent colour, are the colour of lac. (Some are) the colour of fireflies, (others 
are) like sapphire, and the colour of blue lotuses. (Others are) like cages of lightning, the 
colour of young (rising) suns, and like ruby (padmagarbha). Others shine (like the) 
moon and like tens of millions of moons. (Some are) the colour of the midday sun, and 
tens of millions of suns. (Some look like) the buds of Asoka (trees) and (others) are like 
yellow orpiment (Aaritála). (Others) are the colour of rainbows and white like cow's 
milk, red lead, vermilion, musk, and the colour of heated gold. (Others look) like a 
smokeless fire, and (others are) white (like) a conch, whilst some worlds are of many 
colours and have many forms.’ (695-701) 


Ksemaraja: ‘these are how (the worlds) from the Water principle to 
transcendent (anásrita) Siva are said to be like." 


etegám parato devi vyápakar paramarn padam | 
aprameyamasamkhyeyamagamyam sarvavadindam | 702 M 


aprameyam idantayà paricchettum asakyam yatah samkhyayapi nirdestum asakyam | 
atas ca Saivasastrajfiavyatirekena práguktünüm sarvavüdinàm agamyam aprapyam || 
702 Il 


*O goddess, beyond these (worlds) is the supreme pervasive plane, 
immeasurable, innumerable and inaccessible to all (these) philosophers (vadin).’ (SvT 
10/702) 


(They are) ‘immeasurable’; that is, it is impossible to discern (them) as 
objectivity, for it is not possible to indicate (what they are) even in terms of (their) 
number. Thus, apart from knowledge of the Saiva scriptures, it is ‘inaccessible’, that is, 
and unobtainable for all those with the aforementioned views." 
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Above the hundred Rudras is (the world) of Bhadrakali. (It is 
called) Jaya and is blue (the colour of sapphire). Jaya, Kali’s abode, cannot 
be reached by performing sacrifices, charity or austerity; only those who 
have been properly initiated into Her mandala and are devoted to Her go 
there. (194-195ab) (193cd-194) 


‘Blue’ (nila) means sapphire (indranila). ‘those who have been 
properly initiated into Her mandala' in order to attain that world, in accord 
with the saying that ‘having placed the (disciple who is) devoted to worldly 
Dharma (lokadharmin) into the (status of) the desired Lord of a world order’, 
(one attains it). This is the meaning. 

Well then, what is (the use of) attaining that (initiation)? With this 
question in mind, he says: 


fdan reb zer wed d ?eun 


nirbijadiksayà moksam dadati paramesvari || 1951l 


She, the Supreme Goddess, bestows liberation by means of the 
initiation without seed." (195cd) (195ab) 


Surely (one may ask), how can this be so, by simply attaining that world 
located in the principle of Water? With this doubt in mind, he says: 


facra dat ure med TT d 
ma amaa yasa Frater: 1 2298 od 


vidyesavarane diksam yàvatim kurute nrnàm | 
tavatirn gatim dyanti bhuvane ‘tra nivesitah ll 196 ll 


As is the initiation (the teacher) imparts in the sphere of Vidye$a, 
such is the path by which they are placed here, in (this) world (of 
Bhadrakali).*? (196) (195cd-196ab) 


5 MrT Kriyápáda, 8/149ab. This line is quoted above in TĀv ad 6/177 (176cd-177ab). 
The full verse is quoted below ad 13/245cd-246ab and again ad 15/30 and the second 
quarter ad 26/47-5 lab. 

© Paraphrase of SvT 10/734cd. There are two types of initiation — ‘with seed’ and 
‘without seed’. The former is given to those who are capable of adhering to the 
observances into which they are initiated. The latter is for those who cannot, and so are 
absolved from their responsibility to do so. See below, 15/31-33ab. The point implied 
here is that the initiation given directly by the Goddess is immediately liberating. 

69 ‘O fair-faced lady, the world (called) Jaya has been described. Those devoted to it go 
there, initiated into (that world which is Bhadrakali' s) mandala. O fair-faced one, that 
cannot be attained by austerity, nor by sacrifices, nor can it be attained by offering much 
money (to the teacher) or many kinds of alms. (Rather,) having attained initiation by the 
grace of the God of the gods, whose head is marked with the sign of the (crescent) 
moon, they attain the mandala of emperors (who are the Lords of Mantra). Indeed, (the 
goddess) bestows liberation to embodied beings by means of an initiation without seed. 
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According to the following declaration (in the Svacchandatantra), this 
Goddess (bhagavati) is the most excellent of all (goddesses), which is why 
(Her) glory is proclaimed here in this way: 


‘That goddess abides with the names and forms of all the goddesses. 
She is the Virgin (kumar) people worship (lokabhavant) who, shrouded by 
Yogamaya, is inconceivable and immeasurable.’“” 


The World of Virabhadra 


aa: Hem Fst Gena: | 

fasi qi aT 3 SAH ART gto d) 
Fey weg urb RRS aT AAT: | 

ea dcr ae I 
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tatah kotya virabhadro yugantagnisamaprabhah | 
vijayakhyam puram cásya ye smaranto mahesvaram || 197 ll 
jalesu marusu cāgnau Siraschedena va mrtah | 

te yünti bodham aisünam virabhadram mahadyutim || 198 || 
vairabhadrordhvatah kotir viskambhád vistrtam tridhà | 
rudrandam sálilam tv andam Sakracapakrti sthitam || 199 || 


Beyond that, for ten million (leagues, lives) Virabhadra, whose light 
is like that of the fire at the end of an aeon (yuga). His world is called 
Vijaya. Those who have died in water, in deserts, or in a fire, or have been 
decapitated, while recalling Mahe$vara, attain Virabhadra, who is the 
Lord’s consciousness of great splendour. (197-198) (196cd-198ab) 

The Egg of Water is Rudra’s Egg; above (the world of) Virabhadra, 
it extends threefold. From the supporting pillar (viskambha), it is ten 
million (leagues in extent) and in the form of a rainbow.“ (199) (198cd- 
199ab) 


That is said to be the supreme liberating initiation, in accord with the regular procedure 
(which purifies the fetters).’ SvT 10/731cd-734. 


After this passage, the verse Abhinava cites here follows. Ksemaraja explains 
that those whom the Goddess initiates in this way are not only liberated, they also attain 
the status of a Lord of Knowledge — Vidye$vara. The initiation they receive gives them 
the enjoyment (bhoga) of this sphere of existence and thereby liberation in the world of 
Bhadrakali. 

9 SyT 10/727cd-728c. 
*' TA 8/197b (corrected numbering) is practically a literal quote of SvT 10/752b, 
197cd-198 is a paraphrase of SvT 10/754b-755ab; 199 is a summary of SvT 10/755c- 
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(Those who have died) ‘in deserts’, on the Great Path (to ritual 
suicide), ‘while recalling MaheSvara’. This is the connection (between the 
words) in every case. Otherwise, (if they do not remember Siva when they die,) 
they go to (the world called) Vaidyuta, as explained previously.5? "The Lord's 
consciousness’ is Rudra's radiant energy (rejas). The sense is that it has come 
forth from Rudra’s anger.“ ‘Above (the world of) Virabhadra’ means above 
the world called Vijaya, which is associated with Virabhadra. "The Egg of 
Water’ is a watery enclosing sphere (Gvarana), and the world (there) is 
predominantly that. Thus, the Egg of all the worlds of the Water principle is 
below the principle of Fire (tejas), which is above, and should be called the 
‘Egg of Rudra’. And here the Lord (bhagavat), the great soul Rudra, called 
Virabhadra, abides in a subtle form. This is the (intended) sense. Again, ‘from 
the supporting pillar (viskambha), it is ten million (leagues in extent)’. This 
means that that is the measure above. ‘It extends threefold’ means that its size 
is (defined by) three slanted sides.“ That should not be explained in relation to 
all the Water principle, because it was said previously that its measure in 
relation to the Earth (principle) is ten times more. As is said (in the 
Svacchandatantra): 


*O mistress of the gods, this is the great upper covering of this world. 
Watery, it is also dense,“ and in the form of a rainbow. Between," arranged 
like a canopy, is (the world of Vira) Bhadra, and that great soul, the size of the 
tip of a thumb, resides there.“ 


759ab. The first world in the sphere of Water is Bhadrakali, and the last is Virabhadra; 
there are other worlds between them. 

“2 The Great Path (mahdpatha) is the last journey made, to the place of its execution, by 
those who have vowed to commit ritual suicide. They must travel towards the northeast, 
which is Siva's quarter, in a straight line without altering their course, whatever the 
obstacle, and eat only air and water until their body drops ‘like a leaf’. See 
Manavadharmasastra 6/1/32. 

8 See above, 8/130-131. 

plendour is the fire that burns at the end of an aeon (yuga), consuming 
the universe. It is Rudra’s effulgence, born of His rage. 

“8 Jayaratha is saying that some part of the Water principle is triangular. According to 
Ksemaraja’s commentary on SvT 10/758ab. The Egg of the Earth extends for 100 kotis 
(1 koti = 10 million) leagues, and the Egg of Water for a thousand. See above 8/187abc 
(186cd-187a), where it says that each subsequent Egg in the series is ten times that of 
the previous one. 

** ‘tatrety avaranakarparikabhage | viskambhad ghanatvad ürdhvam ucyata ity 
ávaranakarparikety arthat | 


Ksemaraja: ‘’There’ (means) in the part which is the covering shell. It is said 
(to extend) above the supporting pillar because it is dense, that is to say, that it is the 
shell of the cover.’ 
*7 Ksemaraja: antara iti jayavijayadibhuvananar tejastattvasya ca ‘between’ the 
worlds of Jaya and Vijaya etc. and the principle of Fire." 
“8 Kşemarāja: bhagavaén rudro dhyayinüm dhydndya  süksmarüpam | asritya 
prabhavatisayaSali tatra sthitah | ‘The Lord Rudra, in order to make those who 
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“That is said to (extend) there for a height of ten million leagues above the 
supporting pillar. O beloved, the sphere of Water extends in a slant three times 
as much.*” (Everything is enveloped by that (sphere of Water), that has come 
forth from the great ocean). O beloved, it is called the Egg of Rudra and Rudra’s 
world (Joka). 


Are there other worlds in the middle of that? With this question in mind, 
he says: 


The Thirteen Worlds between Bhadrakali and Virabhadra 


A AUST OAT | 
Fas AEAT | 200 I 


à virabhadrabhuvanàd bhadrakdlydlayat tatha | 
trayodasabhir anyais ca bhuvanair upasobhitam \\ 200 || 


It is adorned with another thirteen worlds, up to the world of 
Virabhadra, from the abode of Bhadrakali.”” (200) (199cd-200ab) 


The words 'up to' indicate the boundary, and so (the meaning is), 
beginning from the abode of Bhadrakali up to the world of Virabhadra there are, 
along with the abode of Bhadrakali (itself), thirteen worlds. This is the meaning. 
‘It’, that is, the Water principle, is ‘adorned’ (with them). Such is the reading 
and the tradition. One should not be confused by the explanation given by 
(Ksemaraja), the author of the commentary (on the Svacchandatantra).* 


meditate meditate, having assumed a subtle form, he who po: 
there." 

introduces this line saying: yatha ca brahmandasyordhvakarparika 
kotiyojana, tathapy àvaranakarparikàpi ‘Just as the upper shell of the Egg of Brahma 
extends for ten million yojanas, so too does the covering shell (of the Egg of Water)." 

60 Ksemarája: Satakotivistarad brahméandad | dasagunar yadāpyam | ávaranarn 
sahasrakoty unmánam uktam, “tat sarvam trigunenohya" iti nītyā trisahasra- 
kotiparimànam ity arthah, na tu karpariküghanatünusárena trigunavistaratvam yojyam, 
asamafijasyapatteh M 


s the most excellent 


‘The covering of Water, which is ten times (greater) than the Egg of Brahma, is 
said to extend for a thousand million (leagues). In accord with the teaching that ‘one 
should infer that everything is three times as much', its size is three thousand million 
(leagues). This is the meaning. One should not apply the extension of three times (the 
size) in relation to the thickness (glhanatá) of the shell, for that would not be proper." 

*5! SvT 10/755cd-758ab, 759ab. I have added line 758cd, translated in brackets. 

*5? 8/200cd is a literal quote of SvT 10/760ab. 200ab is a paraphrase of SvT 10/759cd, 
which reads virabhadraniketas ca bhadrakàlyálayas tathà ‘and the abode of Virabhadra 
and that of Bhadrakali’. 

55? Ksemaràja says concerning these thirteen worlds: *Virabhadra's abode and that of 
Bhadrakali, along with the aforesaid worlds of the group of eleven Rudras, makes 
thirteen. It shines along with these and other worlds of the earth, and the rest which will 
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He (now goes on to) talk about them. 
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tato bhuvah sahadreh piirgandhatanmatradharanat | 

mrtà gacchanti tàm mürtim dharitryah paramam budhah V 201 Il 
abdheh puram tatas tv apyam rasatanmatradharanat | 

tatah Sriyah puram rudrakridàvataranesv atha | 202 |l 
prayágádau Srigirau ca visesán maranena tat | 

sarasvatam puram tasmac chabdabrahmavidarh padam || 203 Il 
rudrocitàs tà mukhyatvad rudrebhyo 'nyàs tathà sthitah | 
puresu bahudhà gangà devadau srih sarasvati || 204 || 

lakulàdy amaresàntà astav apsu suradhipah | 


2) Then, the earth with its mountains (is one of these worlds). The 
awakened ones who have died while concentrating on the world of the 
subtle element of smell reach that supreme form (mürti) of the eart! 


(201) (200cd-2001ab) 


be explained.' (SvTu ad 10/759cd-760ab) Presumably, Jayaratha does not agree here 
with Ksemaraja’s contention that eleven worlds between that of Virabhadra and 
Bhadrakali are those of the eleven Rudras mentioned previously. It appears that he 
understands the following eight Rudras to be accommodated somehow into these eleven 
worlds. For he introduces the following verses saying that they are about these 


intermediate worlds. If so, it seems he is wrong. 


55* Read mürtim for bhümirn. 201 (200c-201ab) is derived from SvT 10/761cd-788ab: 


atah param pravaksyami dharitrya bhuvanarh mahat V 761 || 
dhatri yasmin bhagavati dharüloke sanātanī | 


dhatte sarvam iti dhatri akrtimati bhagavacchaktih M esa hi ---- 


hairanyam atulari prapta adhararh yatra sarhsthitā 762 W 
adharam iti bhuvanam || 762 || kidr$am ---- 


cakravartivimanais ca bahubhih parivaritam | 
avrtam bhütasanghátair acaryais tatparayanaih | 763 || 
divyagitaninadadhyair vàditrasatanihsvanaih | 
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antarbhuvanasanghátai rudranam parivaritam || 764 ll 
bhuvanasyásya madhye tu udayadityasarinibhah | 
raktotpalanibho divya asokastabakacchavih \| 765 || 
padmaragamayo divyah prasado bahubhümikah | 


‘Next I will talk about the great world of the Earth (dharitri), within which 
(rules) the eternal goddess Dhatri, in the world of the earth.’ (761cd-762ab) 

Dhatri (the Earth) is she who gives everything. She is the Lord's power that has 
a form. (Concerning) her (it is said): 

‘(Here) she has attained the unparalleled golden foundation, where she resides." 
(762cd) 

*Foundation' means world. How is it? 

‘It is encircled by many emperors’ palaces and covered with the (fourteen 
kinds of) living beings and teachers, who are (yogis) intent upon (meditating on the 
Earth, and the rich sound of divine song and the sounds of hundreds of musical 
instruments. (The very form of the Goddess of this) world is surrounded by the masses 
of the inner worlds of the Rudras.' (763-764) 

In the middle of (that) world, there is a divine palace (of the gods) made of 
rubies (padmarága), with many stories. It is (radiant) like the rising sun, a ruby, and its 
beauty is like that of the bud of an Asoka (tree). (765-766ab) 


tasya madhye bhagavatt dharitri lokadharini W 766 || 
málayáà raktapuspasya lambayà nityabhasita | 
candrérkamandalakarakapolatalabhisita \\ 767 |i 
pitahemamsukavatt mahaharavibhisita | 
Satayojanavistirne kürmaprsthe vyavasthità | 768 || 
caturvaktrà castabhuja divyabharanabhisitd | 
rüpayauvanasampanná nyttagitavisdradah \ 769 || 
parivaryopasate tam divyà vai münasüh striyah | 


The goddess Dharitri, who sustains the world, (resides) in the middle of it. She 
is always adorned with a long garland of red flowers. (Her) cheeks are round like the 
orbs of the Moon and Sun. She wears a golden yellow shawl and is adorned with a great 
pearl necklace. She sits on the back of a tortoise that measures a hundred leagues. She 
has four faces and eight arms, and is adorned with divine ornaments. She is surrounded 
by divine women, (born from her) mind. Endowed with beauty and youth, they are 
skilled in song and dance. (766cd-770ab) 


tu tásári vai divyübharanabhüsitàh W 770 I 
Sarvena tadartharn hitam icchatà | 
taptajümbünadanibhà divyabharanasobhitah W771 Il 
ucchritenatapatrena dhirayamánena Sobh | 
purahsthito mahátejà yo ‘sau merur mahagirih 772 W 


upasinastutam (-tà) deka (> hy eka) tatráste sanagadhipah (> -pà) | 


Sirahpanyadyakrtimanityarthah V tatha ---- 


There are 300 million of them, (all) adorned with divine ornaments, and 
generated (mentally) by Sarva (the Lord Dharamürti) for that purpose, with the desire to 
do good (hita) (and entertain Dharitri). They (shine) like heated gold, adorned with 
divine ornaments and umbrellas held above them. In front is the great mount Meru that 
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possesses vast radiant energy. Praised by those who worship her, she alone is present 
there with the king of the mountains. (770cd-773ab) 


nilotpaladalasyamo nilajimütasarinibhah V 773 M 
nilo nama mahdSailah pitavásà mahádyutih | 
atikantena rüpena kaitabharir ivaparah W 774 \\ 
upāsyamāno divyabhir nagaribhir nagadhipah | 
tasyottare candranibho nanalankarabhisitah || 775 ll 
Svetütapatri tejasvi $veto nama mahagirih | 
tasyottarena süryübho mukufàdivibhüsitah | 776 | 
pitümbaradharah śrīmān Srngavan iti visrutah | 
atikantena rüpena kusumastra ivaparah W777 M 
daksinendpi vaksyami Srnusvavahita priye | 
candrévadatadiptauja divyabharanabhüsitah l 778 lI 
Suklambaradharah Sriman nisadho nama visrutah | 
taptahemapratikaso divyabharanabhüsitah V 779 || 
atisubhrena dehena pitamaha ivaparah | 


(To the north of Meru) is a great mountain called Nila (Blue). It is dark blue, 
like the petal of a blue lotus, or a flash of blue lightning. He wears yellow and shines 
greatly with an extraordinarily beautiful form, like another enemy of Kaitabha (i.e. 
Visnu). He, the king of mountains, is worshipped by the divine residents of the towns 
(around it), To the north of that (mount Nila) is a great mountain called Sveta (White). 
Like the moon, and powerful (tejasvin), it is adorned with many ornaments and (above it 
is held a royal) umbrella, To the north of that is the venerable one well known as 
Srügavat. He wears yellow clothes and, adorned with a crown etc., (his) light is (like) 
the sun. By virtue of his very beautiful form, he is as if another cupid. (773cd-777) 

Listen attentively, O beloved, I will talk about (the anthropomorphic form of 
the mountains) to the south also. His vitality energized, and brilliant white (like the) 
moon, he is adorned with divine ornaments. He wears white clothes and is well known 
as the venerable one called Nisadha. (Another mountain is brilliant like) heated gold, 
and adorned with divine ornaments, with his body a very radiant white, he is like 
another Brahma. (778-780ab) 


pitambaradharai imn pitamályanulepanah \\ 780 II 
hemaküto mahátejàs tejasām iva sahgrahah | 

rdjate bhagavan sailah sandhyavrta ivamsuman W 781 M 
pandurabhrapratik Sankhagoksirasannibhah | 
Suklambaradharah Sriman divyakundalabhüsitah \\ 782 ll 
ütapatrena mahatà dhi. imanena mürdhani | 

himavan iti vikhyato dv iva bháskarah V 783 ll 
indragopakasankàüsah pascime gandhamádanah | 
raktambaradharah $rimánastadristha ivárisumàan | 784 || 
Suddhasphatikasankasah $uklambaradharah subhah | 
kirifi kundali Sriman mályavünnàma parvatah \\ 785 || 


Wearing yellow clothes, the venerable one (is smeared with a yellow) paste 
and (wears a) yellow garland. (Called) Hemakuta, he is very radiant, like a collection (of 
many) radiant things. The Lord mountain shines like the sun enveloped by the sacred 
times of day (sandhya). (780cd-781) 
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3) After that comes the aquatic world of the ocean, (they reach) by 
concentrating on the subtle element of taste. Then comes the world of Sri, 


(Another) is famous as Himavat, who is like a second sun. He is (white) like a 
white cloud, a conch, and cow's milk. The venerable one wears white clothes, and is 
adorned with white earrings and a large umbrella held (above his) head. (782-783) 

To the east is Gandhamadana, who (shines) like a firefly. The venerable one 
wears red clothes and is like the sun that is invisible (just after it has) set. The venerable 
mountain called Malyavat shines like pure crystal and, auspicious, he wears white 
clothes, a diadem and earring. (784-785) 


ity evamadibhis canyaih parvataih parivarita | 
lokālokāvasānaiś ca tathanyaih kulaparvataih W 786 | 
divyarüpadharà devi tanur vai pārameśvarī | 


bhüloke ye mervádayas tadadhisthatrrüpà evety arthah | paramesvarity anena ---- 
sthiülasüksmaprabhedena tadekam samvyavasthitam (4-295) 


dhdranam gandhatanmatre pránàms tyaktvà tu yoginah || 787 | 
te yanti tadrsim mürtim dharitryàh paramam tanum | 


gandhatanmatre dhüranárn. krtvā yoginas tam imam dharitryah paramám miirtim 
akrtimatim deka sayujyasámipyasálokyabhedena prapnuvanti M. 


In this way, (the goddess Earth) is encompassed by these and other mountains, 
and so too other Kula mountains that reach to the ends of Lokaloka. The goddess who is 
the body of the Supreme Goddess (thus) has a divine form. (786-787ab) 

Ksemaraja: She is the s ining (and pr: ing goddess of) those (mountains) 
like Meru in the Earth world. "That one is established, divided into gross and subtle." 
(4/295cd) 


(Such is the) meditation (dhdrana) on the subtle element of smell, once the 
Yogi has abandoned his vital breaths. They go to such an iconic form of Dharitri, her 
supreme body. (787cd-788ab) 


Ksemaraja: Once yogis have done this meditation on the subtle element of 
smell, they attain the supreme iconic form of Dharitri, variously in a state of 
conjunction, proximity, or live in the same world." 

“35 SvT 10/788cd-799ab. 

atah parataram devi samudram bhuvanari mahat | 788 1l 
sarvavajramayam divyam nānāścaryaśatānvitam | 
nilotpalasamacchayam sarvatah parimandalam | 789 |l 
madhye tu bhuvan ya mandalam candrasamnibham | 
Satayojanasahasram samantat parimandalam M 790 || 
tasya madhye tu puruso rukmavarno mahadyutih | 

kiriti kundali sragvi divyabharanabhüsitah | 791 |I 

apam nidherbhagavato varunasya para tanuh | 


‘O goddess, after this comes the great world of the ocean (which is the abode 
of the deity who presides over the sea). Divine and made of all (kinds of) diamonds, it 
has many hundreds of wonders. The colour of sapphire, it is round all around. In the 
middle of this world is a circle (which looks) like the Moon. It is a hundred thousand 
leagues in extent all around. There is a person (purusa) (who is the deity of the ocean) in 
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(they reach) by dying in the places where Rudra has descended (into the 
world) to play, particularly in Srigiri or Prayaga, and so forth.“ (202- 
203ab) (201cd-202) 


the middle of it, the colour of a golden disk and shines greatly. He wears a tiara, 
earrings, a garland, and is adorned with divine ornaments. (This is) the supreme body of 
Varuna, the Lord of the treasure of the Waters. (788cd-792ab) 


tam tu devarh mahütmünar parivàrya samantatah | 792 || 
rüpayauvanasampannáh satata paryupasate | 
Suklàmbaradhará devi $uklagandhünulepanà V 793 || 
Suklayajfiopavità ca suklaharopasobhita | 
Suklenaivatapatrena dhirayamánena mürdhani | 794 |l 
gangá hy uttaratas tasya sthità vai paramà tanuh | 
nilàmbaradharà devi nilagandhanulepand | 795 Il 
nilasragdàmakanthà ca yamund tasya daksine | 

evam àdyà maháünadyah parivàrya mahádyutim W 796 Il 
samudrastakam ca devesi svanadibhih samàvrtam | 
upásate sada bhaktyà várunim paramàr tanum | 797 Il 
nandsaramsi tirthanitadbhaktascapi sarnsthitàh | 
rasatanmatra atraiva krtvà samyak tu dhàranàm || 798 | 
apárn yonim param praptah vàruni sā para tanuh | 


astamiirter mahesitur iyam dvitiyà mürtir jaladhisthatrdevatariipa | dháranásvarüpar 
prágdháranádiksávasare darsitam |I 


Surrounding that god, the great soul, all around (are goddesses) endowed with 
beauty and youth, who attend on him constantly. (In the middle of them) is the (great) 
goddess. She wears white clothes and is smeared with white scented paste. She wears a 
white sacred thread and is adorned with a white pearl necklace. A white parasol is held 
above her head. (She is) Ganga, (in her) supreme body, who is to his left. (792cd-795ab) 

Yamunü is to his right. The goddess wears blue clothes and is smeared with 
blue scented paste. There is a blue garland around her neck. In this way, other great 
rivers surround the greatly radiant group of eight oceans, encompassed by their own 
rivers. (Thus,) O mistress of the gods, Varuni, who is the supreme body (as the form of 
the presiding deity), is always attended upon with devotion. (795cd-797) 

There are many lakes and sacred bathing places, and their devotees are also 
present (there). Having properly contemplated the subtle element of taste here, they 
have attained the supreme source (yoni) of the Waters. That is Varuni, the supreme body 
(of the deity of this world). (798-799ab) 


Ksemaraja: This is the second iconic form of Mahesitr, who has eight. It is the 
deity who presides over Water. The nature of the meditative practice (dharana) was 
explained previously, on the occasion of imparting initiation into (that) meditative 
practice." 
$ SvT 10/799cd-827. 

atah param pravakşyāmi bhuvanam varavarnini | 799 || 
Sriniketa iti khyatarn padmagarbhari iti Srutam | 
vimdinaSatasanghatair nirantaram avasthitaih \| 800 Il 
Sobhitam bhuvanesais ca rudrai rudraganais tathà | 
sarobhir manasair divyair dirghikabhis ca Sobhitam 801 Il 
rathacakrapramànais ca manikafjanamanditaih | 
vaidüryanálaih kamalair divyagandhasugandhibhih | 802 | 
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mrdubhih kantimadbhis ca candramandalasarinibhaih | 
samsobhitam vicitrais tair vikacair vajrakesaraih | 803 Il 
udyanair vividhais capi nanavihagakiijitaih | 
na@nakamapradair vrksaih samantat samalarikrtam || 804 II 
nánàmanimayair divyaih kridaSailais ca mánasaih | 
mánasibhis ca nàáribhir divyayauvanakantibhih V 805 Il 
havabhavavildsadhyadivyastribhir alarnkrtam | 

vicitrair manipadmais ca sitapatrais ca suvrate | 806 || 
vibhüsitam gajendrasthaih stutimangalavadibhih | 

gayadbhis catha nrtyadbhir divyastrainaih samakulam W 807 Il 


*O (goddess) of most excellent colour, next I will talk about the world said to 
be Sriniketa (the Abode of $17), (also) called Padmagarbha (Lotus Womb). It is adorned 
with hundreds of palaces, located without a gap (throughout it), and the Rudras who are 
the Lords of the world, along with their attendant hosts. It is adorned with great divine 
lakes (pleasing to the) mind, adorned with lotuses the size of chariot wheels, beautiful 
with gems and gold. Sweet smelling with divine scent, their stems are made of lapis 
lazuli. Delicate and beautiful, they are (white) like the lunar orb. Blooming, they are 
adorned with beautifully varied stamens. (799cd-803) 

It is adorned all around with many kinds of gardens (that resound with) the 
songs of many birds. The trees (are wish-granting trees) that grant many wishes, and 
divine hills on which to play, made of many gems (pleasing to) the mind, as are the 
women endowed with the divine beauty of youth. It is adorned with divine women rich 
with alluring sentiment. O lady of fine vows, it is adorned with beautiful (vicitra) jewel- 
like lotuses, with white petals, and strewn with people mounted on elephants utterings 
hymns of praise, and divine women who sing and dance. (804-807) 


tasmims tu bhuvane divye padmagarbhasamaprabhe | 
Saradindunibham divyarh mandalari ra$misarnkulam || 808 Il 
tasya madhye bhagavati $rih svayam lokabhavini | 
candrakotisahasranam ya kāntim ativartate | 809 Wl 

ekatra yugapat tejas tejasam tu virájate | 

nirvánam iva ya Santa sarvànandamanoharà W 810 Il 

rüpini parama devi mürtir avyabhicarini | 


paraiva dyotamánàá páramesvari mürtir iyam ittham grhitkrtir ity arthah | anayaiva 
moksasriyà nityasambaddhayd paramesvarah Srikantha ucyate Il 


Within that divine world radiant like the sun (padmagarbha) is the sphere (of 
the main world). Divine and (white) like the autumn moon, it is full of rays (of light). In 
the middle of it is the goddess Sri, who by herself blesses the world (lokabhavini). Her 
beauty is greater than thousands of billions of moons. She contemplates the worlds (with 
compassion) and bestows astonishing treasures (vibhiti). She shines simultaneously in 
one place as the radiant energy of (all) radiant energies (808-8 10ab) 

She who is tranquil like Nirvana is attractive with all (forms of) bliss. Beautiful 
(rüpini), she is supreme, unwavering (and unchanging) iconic form (mürti) of the 
Goddess. (810cd-81 lab) 


(Ksemaraja: It is because of this pu of liberation, which is always united 
(with him), that the Supreme Lord is said to be Srikantha). 


Satayojanavistirne uditadityasaprabhe W811 V 
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candrakàntamaye padme vajrakesarakarnike | 
kotipatre mahádivye gandhapuspagunanvite || 812 Il 
padmasane bhagavati padmagarbhasamaprabhá | 
upavistatra sā nityam vibhitya parayà yutà | 813 Il 
maharatnais ca sragdhama pralambam urasa Subham | 
vahanti sā tu Susubhe jyotsneva tripathapatham 814 Il 
sphuranmayükhacalane kapolatalamandane | 
süryamandalasankàse dharayanti ca kundale | 815 Wl 
sphuranmayükhasanghatàm rasanar sā tu bibhrati | 
hemābhā pitavasanà mahaharavibhisita | 816 Il 
candrübhenátapatrena dhirayamànena rájità | 

upagità ca gandharvair mánasai rudrasambhavaih \\ 817 II 
parivàrità bhagavati sā tanuh püramesvari | 


The goddess, shining like the sun, sits here on a lotus for (her) seat. The lotus 
extends for a hundred leagues and shines like the risen sun. It is made of moonstone, 
and its calyx has stamens of diamond. Greatly divine, it has ten million petals and is 
endowed with (all) the qualities of a flower and (its) scent. (There) she is always 
endowed with supreme (spiritual) might (vibhiiti). (811cd-813) 

She wears an auspicious garland that hangs down to her thighs, made of great 
gems and, flowing, shines like moonlight in the sky. She wears an earring that, 
decorating her cheek and like the solar orb, shines radiantly as she moves. Shining 
radiantly as a mass of rays, she wears a belt of yellow colour that shines like gold, and is 
adorned with a large pearl necklace, shining with a parasol held (above her), (white) like 
the moon. Gandharvas, born from Rudra's mind, sing her praises. Surrounded by them, 
the Goddess (bhagavati) is the body of the Supreme Goddess. (814-818ab) 


(Ksemaraja: They have been created by Lord Rudra in order to praise her.) 


ya prapta tapasáradhya visnunà prabhavisnund || 818 Il 
dattà pritena rudrena visnor urasi vahini | 

ardhena sa bhagavati visnor ange pratisthita || 819 || 
pádenendrasya devasya padardhena divi sthità | 
tadardhena punar devi parthivesu vyavasthità || 820 || 
tadardhena manusyesi ide 


divi tannivasidevavaktra ity arthah | pārthiveşv iti sarvesu — cakravartisv 
amsàmsikayogat | manusyesv amátyàádisu, sarvesv ittham visnor amsàrmisikayà. $rih 
sthita, sakalyena tu bhagavati Srikantha evety uktam bhavati | ittham esa sarvam eva 
jagat ---- 

eX sthità vydpya mürtibhih | 

svarüpà kamarüpá ca dvidhā sā parikitità || 821 ll 

mürtibhir nijair amsamsikavataraih | svar paramatthikam paripirnam riipam yasyah | 
kamenecchamatrena tattadvisnvindradimahatmyapradam ripam yasyah sa kamarüpà |I 
821 Il tatra svarüpátmá ---- 


acalà sā tanuh siiksma aksobhya tatra tisthati | 


süksmà sarvanijavataravyapika | aksobhyà niratisaya | tatreti prokte svapure.acalà 
tisthati | 
yathaitac chripuram àpsyati, tathádisati ---- 
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Attained by (the practice of) austerity and worshipped by the powerful Visnu. 
Given with love by Rudra to Visnu, she is carried on his hip. (818cd-819ab) Half of that 
goddess is established on Visnu's body. With half a foot (she is established on) Indra, 
and with half she is in the sky. Again, with half of that, O goddess, she is present within 
(the rulers) of the earth. Half of that is amongst men . . . (818cd-821a) 


Ksemaraja: ‘In the sky’ means in the mouth of the god who lives there. (The 
goddess is present) ‘within (the rulers) of the earth’, that is, within all emperors, by 
being partially linked to a part (of herself) (arisa). (Half is) ‘amongst men’, that is, the 
ministers etc. Sri is within all (of them) as a part of Visnu. The goddess is (present) in 
her entirety only within Srikantha. This what is being said (here). In this way, she is in 
all the universe: 


*. .. she is present pervading (within them) by (her) forms (marti). She is said 
to be of two kinds: her own form (svarūpā) and the form (she) desires (kamarüpà)." 
(821 bed) 


*(Her) forms’ are her the embodiments of her partial aspects. (Her own nature) 
is her completely full and ultimately real form. ‘The form (she) desires’ is her form that 
bestows greatness to each deity, such as Indra and Visnu (who are the deities of 
kingship), just by (her) desire alone. There the nature of her own form is: 

‘She, the body (of deity), abides there immobile (acala) (like a mountain); 
subtle and imperturbable.' (821ab) 


She is ‘subtle’, because she pervades all her embodiments (avatára). She 
‘cannot be disturbed’, because nothing is superior (to her). ‘She abides there, in her own 
city that has (just) been described. He (now) teaches how one attains this city of Sri. 


rudrakridavataresu prayügádigu suvrate || 822 || 
Srigirau ca visesena mrtas tad bhuvanam vrajet | 


rudrasya krīdayā, na tv anujighrksayavatáro yesu te devadáruvanaprabhrtayo 
rudrakridàvatürüh || atas ca ---- 

satsv anyesv api bhogesu tv iyam sa gadità gatih || 823 | 

bubhuksünàm prapyatveneti Segah \ 823 II 


yasmád bubhuksavah Srigiryadau maranád etad ārādhanād và ---- 
prapya tam idrsir devim ai$varyam animádikam | 


O lady of good vows, one who dies in Prayaga and the other places where 
Rudra has descended to play, especially on Srigiri, goes to that world. (822cd-823ab) 


Rudra's descent is not in these (places) with the desire to grace but as play. The 
descents of Rudra's play are in the Devadaru forest etc. Thus: 


Although there are other enjoyments, this is the stated condition. (823cd) 
As can be obtained by those who desire worldly enjoyment. This remains (to 


be said). As those who desire worldly enjoyment by dying on Srigiri etc. or by 
worshipping: 
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4) Beyond that is the abode of Sarasvati. It is the plane of those who 
know the Sound Brahman (Sabdabrahman).^' These (two goddesses, Sri 


‘Having attained such a goddess, (they also attain that world, and with it) 
lordship and (the accomplishments) including the power to make oneself small at will 
and the rest.” (824ab) 


bhütvà tu sagtadhà divyà devesv api ca tisthati || 824 ll 
siddhesv api ca sā devi uttamà siddhir ucyate | 

yad artham tàraküdyais ca samgramas tridasesvaraih I 825 || 
krto ghoras tv asarnkhyeyah tam Sriyam praptum icchubhih | 
asamkhyeyàs ca samgramah krtà vai cakravartibhih || 826 || 
sā bandha evam uktànàm abudhanam para smrtà | 

Sripuram tu samakhyatam yathávac ca varanane | 827 Il 


Having become eightfold as the (eight) divine (accomplishments), she also 
abides within the gods (of that world). Amongst the accomplishments, that goddess is 
said to be the most excellent accomplishment. It is for that purpose (artha) that (the 
emperors who are) lords of the three worlds and (the kings who are called) saviours etc., 
having waged countless terrible (wars), desiring to get that royal power (sri). She is 
considered to be bondage by those who are liberated, and the supreme 
(accomplishment) for those who are unawakened. O fair-faced lady, Sripura has (thus) 
been explained properly.’ (824cd-827) 

657 See SvT 10/828-852. 
ata ürdhvam pravaksyami bhuvanar ca nibodha me | 
sárasvatam iti khyatam gándharvam iti ca smrtam || 828 ll 
padmagarbhapuram capi kotimatrena suvrate | 
yojandnam samákhyáütam pramànena samantatah \\ 829 || 
sarvaratnamayam divyam sarvai$varyasamanvitam | 
vimánair vividhākārair nànàratnamayaih subhaih | 830 Il 
gündharvair mānas ipi gayadbhis capy anekadhd | 
nrtyadbhis ca tathdnyais ca ganaih parsvagatais tathà | 831 || 
stribhih surüpinibhis ca gandharvais ca samákulam | 


*(Now) I will talk about the world above that. Know it from me. It is said to be 
Sarasvata (i.e. the world of Sarasvati), and is called Gandharva. O Lady of good vows, 
(the form of this) is (like) ruby (padmagarbha) (that blazes gently). It is said to measure 
just ten million leagues all around. (828-829) 

Divine, it is made of all the jewels, and is endowed with all the (form of) 
mastery. It is full of auspicious palaces of many forms and made of many jewels. (There 
are) Gandharvas born (from Sarasvati's) mind, that sing in many ways, and so too next 
to them, other (attendant) hosts that dance next to them, beautiful women and 
Gandharvas. (830-832ab) 


tasya madhye tu devesi Saraccandranibham Subham | 832 I 
rasmimalakulam divyarn mandalam parimandalam | 

tasya madhye bhagavati sthità sáksüt sarasvati || 833 Il 
Saraccandrasahasrasya yà kantim ativartate | 
pitambaradharé devi padmapatrayateksana | 834 Il 
nilotpaladalasyama divyabharanabhisita | 
hemapattaparidhàünà divyakundaladharini I| 835 I 

urasá tu mahühàram udvahanti $asiprabham | 
sphuranmayükhasanghatakundaladvayamandità | 836 || 
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O mistress of the gods, in the middle of that is an encompassing circle (which 
is the main world) which, auspicious and (beautiful) like an autumn moon, is full of rays 
(of light). In the middle of it is the goddess who is Sarasvati (herself), directly apparent 
(saksat). Her (radiant) beauty exceeds that of a thousand autumn moons. The goddess 
wears yellow (inner) clothing, and her eyes are long like lotus petals. She is dark blue 
like a blue lotus and is adorned with divine ornaments. She wears a golden shawl (as 
outer clothing) and divine earrings. On her bosom she wears a great pearl necklace that 
shines like the moon, and is adorned with two earrings that shine a mass of rays (of 
light). (832cd-836) 


grümatrayavalimadhyà saptasvaratanuh Subha | 
tanamitrdharuhd devi mürcchanüngaruhodvahà || 837 |I 
padāsanā tálapádà gitavarnaprabhavati | 

amgulyah sandhayas caiva laksanani varünane ll 838 ll 
dsane parame divye vrtà bhütaganesvaraih | 

sthità sthitir ivabhati sarvasya jagatah $ubhà |) 839 II 
münasibhis ca nàribhir gandharvair manasair vrta | 
hāhā hūhūś citrarathas tumburur nàradas tatha \\ 840 II 
visvà vasuvisvarathah divyagitavicaksanah | 

sariryojya manasdtmanam tyaktvà karmaphalasprham W 841 I 
te vai sárasvatarm sthanam prapta vai surapüjite | 


svaravaikharibhümyavasthitikramena | madhyamàpasyantipadapratisthaikàgramanaskà 
imam eva devim upasina ete gandharvamukhyà etat purari praptah \\ 


The three lines (around her navel) in the middle (of her body) are (the three) 
musical scales (gráma) and, auspicious, her body is made of the seven notes. The hair 
on her head are runs ((of notes) (tana), and series of notes (miirechand) cause the down 
of the body to erect (with delight). Her seat the parts (of songs set to metres) and (her) 
feet the rhythmic cycles (dla), and she shines with (the microtones) that (distinguish) 
the types (of notes) intoned (gitavarna). O fair-faced lady, (her) fingers are the junctures 
(in the music that are its vital points), and so too the characteristics (that adorn it). (837- 
838) 


(Sitting) on a supremely divine seat surrounded by the lords of the hosts of 
living beings, auspicious, she appears as if to be the established stability of all the 
universe. (839) 

She is surrounded by women and Gandharvas (born of her mind). They are 
(amongst others) Haha, Hühü, Citraratha, Tumburu, Narada, Visva, and Vasuvisvaratha, 
who are experts in divine song. Having conjoined (their) Self with the mind and 
abandoned hope for the fruits of Karma, O (goddess) worshipped by the gods, they have 
attained the location of Sarasvata. (840-842ab) 


Ksemaraja: These devotees of that goddess, led by the Gandharvas, have 
attained that abode (pura). Their minds concentrated, established on the plane of the 
Middle Voice and Vision by means of the (progressive development) of their 
establishment in the of the corporeal voice of the notes (of their music). 


ye ca vagdharanam dhyátvà prāņān muücanti dehinah V 842 I 
te vai sdrasvatam lokam prapnuvanti narottamah | 

esà sarasvati devi mürtir vai páramesvari || 843 ll 

yà sthitaparabhavena brahmandodaravartinam | 
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brahmaloke ca sa devi pádenaikena tisthati \ 844 || 
Sakre capi tadardhena gandharvesu tadardhatah | 
siddhesu ca tadardhena kinnaresu tadardhatah V 845 || 
tadardhena ca nügegu yaksesv ardhena vai punah | 
pisacegu tadardhena sā vai tisthati bhagasah || 846 || 
pisücebhyah sahasramsan manusesu ca tisthati | 

tais tu taptva tapo ghoram aradhya ca pinákinam || 847 I 
avatárità tu sā devi rüpint svarabhüsità | 


Those best of men who, having contemplated the meditative practice focused 
on Speech (vàgdhàranà), attain the Sárasvata world. This is the goddess Sarasvati, an 
iconic form of the Supreme Goddess who resides in here lower (immanent) state for 
those who reside in the Egg of Brahma. (842cd-844ab) 

One quarter of this goddess resides in Brahmaloka, half of that in Indra's 
(world), and amongst Gandharvas with half of that again, amongst the Siddhas with half 
of that, and amongst the Kinnaras with half of that, amongst the Nàgas with half of that, 
amongst the Yaksas with half of that, the Piśācas with half of that — she thus abides in 
parts — amongst men, one thousandth of a part with respect to the Pisacas. Having 
performed austerities and worshipping the fierce (Rudra) who bears a bow, the goddess 
came down (to that world) in a beautiful form adorned with musical notes. (844cd- 
848ab) 


svaràms tu smaratas tasya kalpadau brahmanah pura | 848 || 
svarebhyas tu viniskrantd tena sā tu sarasvati | 


svarapratyavamarsavasonmisannadamarsanupravesad brahmanah svarebhya 
ivodbhütübhivyaktim ágatà yasmat, ata esáksarasárüpyàt sarasvatity ucyate | yada tu 
"brahmano ‘vyaktajanmanah" iti püthah, tadā.avyaktād vakşyamāņāt prakrtitattvad 
janma yasya buddhitattvagatasya parasya brahmanah pindkiprasddad vyaktim gateti 
vydkhyeyam | 


In the beginning of his Kalpa, Brahma recollected the notes, and she came 
forth from the notes (svara), and so she is Sarasvati. (848cd-849ab) 


(Ksemarája: She manifested from the notes (sung by) Brahma, by virtue of 
(his) entry into the reflective awareness of Sound, that unfolded by reflective awareness 
of the notes, and so, because she is the same nature as the imperishable (Brahman), she 
is said to be Sarasvati. If we accept the variant reading ‘from Brahma who is born from 
the Unmanifest’ (instead of ‘in the beginning of his Kalpa Brahma . . .’), then it should 
be explained (as follows). The supreme Brahma, who is present in the principle of the 
intellect, is born from the ‘Unmanifest’, that is, the principle of Prakrti, which will be 
described (further ahead). By the grace of (Rudra) who bears a bow, She became 
manifest (from Brahma). This is how it should be explained). 


sā sthità sarvasàstresu kavinàm kavyam āsthitā ll 849 Il 
yà vàlmikau sthità devi vyāse caiva nirantaram | 

rsinam caiva sarvesam medhàbuddhivivardhini || 850 |l 
sarvajfdnadhari sā tu sarvajià devapüjità | 

meror vàyavyadigbhage purari tasyáh prakititam W 851 ll 
idam tu paramam devyà maya te parikititam | 
sdrasvatam tu bhuvanarn kirtitarn parama tanuh || 852 I 
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and Sarasvati, reside here in) their primary (most elevated form), which is 
thus in accord with the status of the Rudras. (Elsewhere, these reside) in 
another form, which differs from that of the Rudras. Ganga is of many 
kinds in the (various) worlds, and (so are) Sri and Sarasvati, according to 
whether (they reside in the world of) the gods or (that of) other (beings).°* 
5-12) The lords of the gods in the waters are eight, ranging from Lakula to 
Amaresa.” (203cd-205ab) (203-204) 


(The earth) ‘with its mountains’ means (the earth) together with Meru 
and the other mountains mentioned previously. (The statement: ‘the awakened 
ones) who have died reach (the supreme form of the earth)’ is in syntax with 
the following, namely, ‘while concentrating on the subtle element of smell’, 
that is, by concentrating on the subtle element of smell. ‘In the places where 
Rudra has descended’ to play, not out of desire to grace. The sense is that 
there would not be just this amount of attainment there. (What is meant) will be 
clarified further ahead, and so no effort is made here (to do so). (The words) 
‘then comes the world of Sri’ are related to the previous ‘they reach’ 
(which is carried over from before to make a complete statement). "Those who 
know the Sound Brahman' (include) those who know music and those who 
are dedicated to concentrating on the principle of Speech. That is said (in the 
Svacchandatantra): 


“Haha, Hühü, Citraratha, Tumburu, and Narada, Visvavasu, Visvaratha, 
who are experts in divine song, having connected with (their) mind to the Self 
and renounced desire for the fruit of (their) actions (karman), have attained the 
abode of Sarasvati, (O goddess), venerated by the gods. Those embodied beings 
who, having practiced concentration on Speech, abandon their vital breaths (and 
die), these most excellent of men attain the world of Sarasvati. ^^! 


The object of enquiry is also indicated while stating (their) association 
with the (Water) principle, by (saying) ‘in the waters’. One should understand 
that the same (carryover takes place with regard to the principle which is being 
examined in relation to the worlds it contains) in what follows. (The worlds in 


She is present in all the scriptures and the poems of poets. She, the goddess 
present constantly within Valmiki and Vyasa, causes the intuitive insight and intellect of 
all the Rishis to flourish. Worshipped by the gods and omniscient, she is the bearer of all 
knowledge. It is said that her world is to the northwest of Meru. I have told (you about) 
this, the supreme (world) of the goddess (Sarasvati), called the world of Sarasvata. (Her) 
supreme body (is there).' (849cd-852) 

55* For example, in Brahmaloka, Sarasvati gives only a quarter of herself, in Satyaloka, 
one eighth, amongst the Gandharvas a sixteenth part, etc. 

° These eight worlds, along with the previous five, make thirteen (see above, 8/119cd- 
200ab). Their names are listed in SvT 10/853cd-854ab as 1) Ama 2) Prabhasa, 3) 
Puskara, 4) Naimisa, 5) Asadhi, 6) Dindimundi, 7) Bharabhüti, 8) Lakula. These worlds 
are also listed in MV 5/16, which is quoted in the commentary below. Note that, as 
Jayaratha says, Abhinava here follows the MV, not the SvT. 

* Read tatah for tat. 

°! SvT 10/840cd- 843ab. 
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the waters) ‘are eight’ which, along with the five, Bhadrakali, Bhuva (Earth), 
Abda (Water), $ri and Sarasvati, make thirteen. This is said to be the total, 
along with the enumeration (of the worlds) begun previously. That is said (in 
the Màlinivijayottara): 


*]) Lakulin, and 2) Bharabhiti, (the two) 3) Dindin and 4) Asadhin, 
along with 5) Puskara, 6) Naimisa, and 7) Prabhàsa and Amaresa, who is the 
eighth. That is said to be the Group of Eight Lords (patyastaka). 


Again, the (order and) reading of their (names) in the venerable 
Svacchandatantra differs. (There it is): 

‘1) Amare£a, 2) Prabhisa, and 3) Naimisa, 4) Puskara, and 5) Asadhin, 
6) Dindimunda, 7) Bhàrabhüti, and 8) Lakula — O beloved, this is said to be the 
Secret Group of Eight (guhyastaka), present in the covering of Water.’ 


Although the procedure here (generally) follows that of the venerable 
Svacchandatantra, the reading (there) is (associated) everywhere (in each case) 
with that of the cosmology of the Mdlinivijaya (Sripirvasastra). The intention 
being that according to all the scriptures (@gama), the group of eight Lords of 
the World is said to be the main one in the principle of Water. Thus, (in the rite 
of) installation (pratistha) (of the worlds), the worlds are enumerated 
everywhere taking into account the initial seven groups of eights.^ 


The Worlds of the Principles of Fire, Air and Space 


aay dumb wed fraser HRA: p ou d 

a cH fena arb à unn rar: | 
Aaea AÀ MARERE | 208 gd) 

WA Yat urb See aT Y Wd | 

TT TIFT AT WO PAT TAT SRUTH | 2o d 
v fama Feat smpIT: waa: | 
Ameda AGATA p sec d 

Gad Yat sure: Wet Tea d 

mar Bese summed MEH | 208 I 


%2 MV 5/16-17ab. 

%3 SVT 10/853cd-854ab. 

*^' These are the group of eight listed here. This and the subsequent groups of eight are 
as follows. 1) in the Water principle, the Secret Group of Eight; 2) in the principle of 
Fire, the Most Secret Group of Eight; 3) in the principle of the Wind, the More Secret 
than the Most Secret Group of Eight; 4) in the principle of Space, the eight Pure Ones; 
5) There are eight (the eight worlds of the eight) Bodies in the subtle elements; 6) in the 
ego (ahamkara), the Group of Eight Sthanus; 7-10) in the intellect, the four Groups of 
Eight called those of the Divine Beings, Wrath, Fire and Yoga. See below note 8,604. 
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tatas tu taijasam tattvam Sivagner atra samsthitih || 205 Il 

te cainam vahnim àyànti vàhnim ye dharanam śritāh | 
bhairavadiharindvantam taijase nàyakastakam | 206 || 
prànasya bhuvanam vàyau dasadhà dasadhà tu tat | 

dhyátvà tyaktvà ‘tha và pranan krtvà tatraiva dharanam | 207 Il 
tam visanti mahātmāno vàyubhütàh khamiirtayah | 
bhimàdigayaparyantam astakam vayutattvagam | 208 || 
khatattve bhuvanam vyomnah prapyam tadvyomadharanat | 
vastrapadantam sthanvadi vyomatattve surastakam | 209 || 


Next comes the Fire Principle. Siva’s fire is located here. Those who 
concentrate on the (subtle element of) fire reach this fire. Eight are the 
Lords (nayakdstaka) of the (worlds of the) Fire Principle, beginning with 
Bhairava and ending with Harindu. (205cd-206) (205-206ab) 

(Beyond that) is the world of the vital breath, which is within the 
Wind and is divided into ten. The great-souled beings who (dying,) have 
abandoned the vital breaths, meditating ten times (dasadhà) (on these ten 
aspects), become Wind, and their ethereal bodies enter into it. The eight 
(Rudras), starting with Bhima and ending with Gaya, are within the Wind 
Principle. (207-208) (206cd-208ab) 

The world of the Sky is in the Sky Principle. It can be attained by 
concentrating on that (subtle element of) space. The group of eight gods 
(who reign) (surüstaka) in the Sky Principle (are the Rudras) from Sthanu 
to Vastrapáda. (209) (208cd-209ab) 


‘Next’, after the Water Principle. That is said (in the Málinivijayottara): 
The Eight Rudras in Fire 


"There (the Lords are): 1) Bhairava, 2) Kedàra, 3) Mahakala (Great 
Time), along with 4) Madhyama (Middle One), 5) Amrütake$a (Lord of 
Amrataka), 6) Jalpesa (Lord of Chatter), 7) Srigaila along with 8) Harindu.'^* 


According to the venerable Svacchandatantra (they are): 


* 1) Hariscandra, 2) Srigaila, 3) Jalpa, 4) Āmrātakeśvara, 5) Mahàkala, 6) 
Madhyama, 7) Kedàra, and 8) Bhairava are said to be (the group of eight called) 
Very Secret (atiguhya) >“ 


'5 Read, with Jayaratha, vayau for vayor. 

°° MV 5/17cd-18ab. Although the members of the Groups of Eight listed in this and the 
following quotations are Rudras, they are also almost all names of sacred sites in India. 
The presiding Rudras of these places either gave their names to them or drew them from 
them. Concerning the importance of sacred geography in the early Saivagamas, its 
internalization, yogic and ritual function, see Dyczkowski 2009: Introduction, Chapter 
Three, where many of these places are identified. 

%1 SvT 10/872-873a. 
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The Eight Rudras in the Wind 


‘Within the Wind’ means within the Wind Principle. (It is) ‘divided 
into ten’ (dasadhà) because of the (ten) types of (vital breath), beginning with 
exhalation (prana) and ending with Nāga. The meditation etc. (on them) is 
also such, and so (the word) ‘ten times’ (dasadhd) is repeated again. (The eight 
Rudras in the Wind Principle) ‘start with Bhima’. That is said (in the 
Málinivijaya): 


*1) Bhime$vara, 2) Mahendra, 3) Attahasa, along with 4) Vimalesvara, 
5) Kanakhala, 6) Nakhala, 7) Kuruksetra and 8) Gaya.’ 


Whereas in the venerable Svacchandatantra (we read): 

*1) Gaya, 2) Kuruksetra, 3) Nakhula, 4) Kanakhala, 5) Vimala, 6) 
Attahàsa, 7) Mahendra, and 8) Bhima, the eighth — this is the More Secret than 
Secret (group of eight Rudras). ^" 

The Eight Rudras in the Sky 


(The world) ‘of the Sky’, that is, of space (akása). That is said (in the 
Malinivijaya): 


"The first two are called 1) Sthánu and 2) Svarna, the next two are 3) 
Rudra and 4) Gokarnaka, (then come) 5) Mahilaya, 6) Avimukte$a, 7) 
Rudrakoti and 8) Ambarapada.’*”' 


Whereas in the venerable Svacchandatantra (we read): 
*1) Vastrapada, 2) Rudrakoti, 3) Avimukta, 4) Mahalaya, 5) Gokarna, 


6) Bhadrakarna, 7) Svarnáksa and 8) Sthanu, the eighth, it the Group of Eight 
Holy Ones (pavitrástaka). 5? 


°8 The Goraksasataka (34-37) concisely defines the locations and functions of the five 
major and five minor forms of the vital breath as follows: 


“Prana (exhalation) always resides in the heart (i.e. the chest), and apāna 
(inhalation) in the region of the rectum. Samdna (the Equal One) is in the region of the 
navel, and udána (Upward Moving One) in the middle of the throat. Vyana (Pervasive 
One) pervades the body. The five winds beginning with prana are here said to be the 
chief (ones). The (other) five winds are Naga and the rest. Naga (Snake) is said to be the 
wind (that functions) in eructation. Kiirma (Tortoise) (functions) in winking. One should 
know that Krkara (Partridge) causes sneezing, and Devadatta yawning. Dhanafijaya, 
pervading the whole (body), does not quit it even when it is dead. These (vital breaths) 
are the living being (jiva) and wander through all the channels (nàdi).' See above, 6/196 
(195cd-196ab) note 6,400. For an extensive treatment and citations concerning the nadis 
and their history, see Dyczkowski 2009: vol. 11, note 23, p. 195-202. 

*9 MV 5/18cd-19ab. These are Rudras who govern sacred places with their same names. 
5? SVT 10/883cd-884c. 
9" MV 5/20. 
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According to the declaration (of the scripture) that ‘there is no 
competence to practice Saiva Yoga without initiation’ ,°” there is no authority to 
(practice) Siva Yoga without initiation, so what to say of that practice and the 
like. When initiation has taken place and the practice of Yoga has been 
completed, then (one attains) liberation while alive, so what doubt can there be 
there (in that case) that it (will be attained at death), when the body comes to an 
end? So (how) is it that it is said that the yogis who practice concentration on 
the subtle element of smell etc. attain the worlds of Earth etc.? With this doubt 
in mind, he says: 


The Fate of Saivites after Death 


adam 3p yay Rara: | 

AMET sft Aem APE: p 9o di 
miseag cime T | 
TaI TO werüfequ 22 od 
aafaa amm 

acre à aaa eNA RATATA | 222 0i 


adiksità ye bhütesu Sivatattvabhimaninah | 

jñānahīnā api praudhadharands te ‘ndato bahih W 210 Il 
dharabdhitejo ‘nilakhapuraga diksitas ca và | 

tavat sariskárayogürthari na param padam thitum || 211 || 
tathavidhavataresu mytas cdyatanesu ye | 

tatpadam te samásádya kramād yànti Sivatmatam || 212 || 


Those who are not initiated (in the worlds of) the gross elements, 
thinking haughtily (that they have attained) the Siva principle; those whose 
concentration is mature (and firm) (praudhadharana), even though they 
have no knowledge, are outside the Egg (of Brahma of the Earth principle). 
The same applies to those who have been initiated (but) reside in the worlds 
of the Earth, Water, Fire, Wind and Sky (to attain worldly 
accomplishments), to the extent that their purpose is to purify just that 
much (of some lower principle) to unite (with it), and not to strive for the 
supreme plane. 

(It is like that also for) those who have died in the sacred places 
(ayatana), where (the gods) have descended (onto the earth) in that 
(appropriate) manner.” Once having attained their abode (pada), in due 
course (kramát) they attain a state of identity with Siva. (210-212) (209cd- 
212ab) 


5? SvT 10/887-888a. 
5 MV 4/6cd, see above, ad 1/232cd-233ab. 
* See below, 28/237cd ff. 
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"The gross elements’ — as Earth is the main (gross element), it is 
indicated (here) by the plural. Or else, amongst them, those whose 
‘concentration is mature (and firm)’ by the practice of (lower forms of) Yoga 
(fit only) for fettered souls (pasavayoga), such as that of Patañjali (which does 
not require initiation). ‘Those who have been initiated’ are those who have 
taken the ordinary (lokadharmin) initiation for adepts (sádhaka),*? in order to 
attain the plane of Earth etc., in accord with the principle (yukti) expressed in 
such statements as: 


*(the disciple) is conjoined (by his teacher) there (to the level of reality) 
where (he can experience) the worldly enjoyments he desires (and attains the 
corresponding) accomplishments (siddhi) (by the power of Mantras) . . . .”°”° 


He says that (with the words): (The same applies to those who have 
been initiated, (but only) 'to the extent that their purpose is to purify just 
that much (of some lower principle)’. ‘where (the gods) who have 
descended (onto the earth) in that (appropriate) manner’, that is, in the 
sacred places (governed by), for example, Amarega.°”” 

What is the (scriptural) authority here (for this view)? With this 
question in mind, he says: 


qr: FARE hn Areca | 
punah punar idam coktam $rimaddevyákhyayamale | 


And (so) this has been said repeatedly in the venerable 
Devyakhyayamala. (213ab) (212cd) 


(The Devyáyámala states the same) ‘repeatedly’ for each group of 
eight (Rudras governing worlds in the principles of the gross elements). That is 
said there: 


"Those people who have died there (in those sacred places) go (from) 
here to that plane (to which they give access). 


*O dear one, those who have died in these (sacred places) and have 
given up correctly all the worlds, shining brilliantly, they go to these, your 
places." 


That is not just said here, but also elsewhere, and so he says: 


55 See below, introductory verses of Chapter Fifteen, where the various kinds of 


initiates are described. There we are told that the ordinary ‘worldly’ (lokadharmin) 
initiate is one *who, desiring good fruits, is dedicated to accumulating good actions and 
refraining from bad ones.’ 15/24ab. The ‘good fruits’ may be access to worlds where the 
initiate can enjoy the benefits he sought by the practice of ‘good actions’. In this case, 
they are concentration on the subtle elements. 

6% Also quoted above in TAv ad 1/61cd-62 (62cd-63); see note there. 

5" See above, 8/200cd-204 and references quoted in the commentary. 
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Saaai peach AY: à 223 1 

uper à frat a TR od 

FAM: TEI: VAI: MAIAT: | 22 I 

TTT Wad FTE Waa: d 


Srikamikayam kasmiravarnane coktavan vibhuh || 213 Il 
suresvarimahadhamni ye mriyante ca tatpure | 
brahmandadyah sankarantah pasavah sthavarantagah | 214 |l 
rudrajátaya evaite ity àha bhagavàfi chivah | 


And the All-pervasive Lord has said in the venerable Kamika, in the 
course of describing Kashmir (kasmiravarnana), that ‘the creatures who 
die in the great abode (sacred to) Sure$vari*" and in that city, whether they 
belong to (highest castes) starting with Brahmins (or any other) down to 
(the lowest) mixed castes, animals, or (even) plants of the lowest order, (all) 
are ranked as Rudras (rudrajati).’ (213cd-215ab) (213-214) 


*'* kasmiravarnana is most probably the name of a chapter of the Kamika / Kamika (see 
above note 4,83). If so, one wonders why it would dedicate a chapter to describing 
Kashmir. Could this be an indication of the place of its redaction, or at least of the 
redactor(s) predilection for Kashmir? Certainly, he had a good knowledge of it, for 
outside the Valley, SureSvari was not well known. See following note. 

€ The first notice we have of this place is by Kalhana, who writes that Süra, a minister 
of Avantivarman (855-883), ‘erected at Sure$variksetra, in honour of Siva and his 
consort conjoined, a temple which was to last forever.' (RT 5/37) Stein writes in a note 
that here: ‘Durga is worshipped to this day under the name of Suresvari (‘queen of the 
gods’) on a high crag rising above the village of Isabar from the range which encloses 
the Dal lake on the east. A natural rock on the top of the crag is looked upon as a 
representation of Durgà's husband. The Suresvarimahdtmya accounts for the residence 
of the goddess and her consort at this spot by a legend connected with the killing of the 
demon Ruru. It also describes in detail the route of the pilgrimage at certain springs 
situated in the immediate vicinity of the village of ISabar. . . . The references to it as a 
place to be sought on the approach of death show the sanctity of it.’ Indeed, one of the 
cardinal features of this sacred place is that people repaired to it to die. For example, 
king Parvagupta (949-950), whom Kalhana represents as a lustful and deceitful king 
who, though young, was seized by dropsy because of his sins. ‘Yet’ as Kalhana says, 
"through some former merits which had not lost their efficacy, he found his end in the 
precincts of the Suresvari (Tirtha).’ (RT 6/147). The wealthy Citraratha plotted against 
king Jayasirhha (1128-49 CE) but was found out. Kalhana tell us that, very ill and 
extremely worried, in order to find refuge from the king, he went to Sure$vari under the 
pretence of wishing to die there (RT 8/2344). In the same period was Sussalà, the 
wealthy wife of one of Jayasimha's ministers, whom Kalhana records founded and 
aided numerous religious foundations. Kalhana records her rebuilding the Buddhist 
Cankunavihara, indicating perhaps that she was Buddhist. But whether she was or not, 
Kalhana tells us ‘as soon as she had consecrated (this Vihàra) she, being attacked by 
consumption, found her death at the illustrious Sure$vari, whereby her full communion 
(with the gods) was indicated.’ (RT 8/2418) 
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The Subtle Body 


The Spheres of the Subtle Elements and The Eight Bodies of Siva 


Sarasa STIR: FT RRA d 
aasa quor frat | 


ükàsavaranüd ürdhvam ahan adhah priye Il 215 II 
tanmátradimano'ntànàm puràni $ivasasane | 


Moreover, Lord Siva (has said) in the Sivasasana (ie. 
Svacchandatantra) that: *O dear one, above the sphere of the Sky and below 
that of the ego, are the worlds of (the principles), ranging from the 
subtle elements to the mind. (215cd-216ab) (215) 


The rest (not stated, but completes the syntax,) is ‘has said’ ‘in the 
Sivasasana' . That is said (in the Svacchandatantra): 


*O dear one, I will tell (you) the worlds that are above the sphere of the 
Sky and below the ego... '*' 


yaigi TSRTHHHUSG HET d 325 od 

SHEET Asaph: TART d 

wd wafer veo avia: 220 1 

wat wa: TRAN sf sft up | 

WAM Berard: Ne: RART: p 3*0 
wa: qai messa faye | 

BIG TTA AP 11 29 d 

semel aaa: Wrst: we: waa: | 

STWI TEMAS TT aT wd TAPIA: I Qo d 
"ped wed uper TENA US T | 
paficavarnayutam gandhatanmatramandalam mahat | 216 |l 
acchàdya yojananekakotibhih sthitam antarà | 

evam rasadimatranam mandalani svavarnatah V 217 I 
Sarvo bhavah paSupatir i$o bhima iti kramat | 

tanmatresa yad icchatah sabdàdyàh khadikarinah || 218 Il 


tatah süryenduvedanàm mandalani vibhur mahan | 
ugras cety esu patayas tebhyo ‘rkendii sayajakau V 219 || 


6 Literal quote of SvT 10/895cd. 
“I SvT 10/895cd-896a. 
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ity astau tanavah Sambhor yah parah parikirtitah | 
aparà brahmano ‘nde tà vyapya sarvam vyavasthitah ll 220 || 
kalpe kalpe prasiiyante dharadyas tabhya eva tu | 


The great sphere (mandala) of the subtle element of smell possesses 
five colours, covering many tens of millions of leagues; it contains within 
itself (all the worlds described above). In the same way, (beyond it) are the 
spheres of the subtle elements of taste and the rest, each with their own 
colour. The Lords of the subtle elements are, in due order: Sarva, Bhava, 
Pasupati, Isa and Bhima. By their will, space and the rest are the causes of 
sound and the rest. 

Then (next come) the spheres of the Sun, Moon and the Vedas, of 
which the great Lords are Vibhu (Rudra), Mahat (Mahadeva) and Ugresa. 
The Sun, Moon and those who sacrifice to them (originate) from these 
(spheres). These are said to be the eight supreme bodies of Lord Siva.™ 
The inferior ones reside in the Egg of Brahma, pervading all things. During 
each aeon (kalpa), the earth and the rest are born from them. (216cd- 
221ab) (216-220) 

"(The subtle element of smell) ‘possesses five colours’. That is said 
(in the following passage):* 


° The gross elements are insentient and so could not produce their corresponding subtle 


elements if not impelled by the will of the Lords who preside over them. 

%3 The eight bodies of Siva are Sarva, Bhava, Pasupati, Isa and Bhima, who are the 
lords of the five subtle elements, along with Vibhu, Mahadeva and Ugresa, who reside 
within and govern the Sun, Moon and the Vedas, respectively. 

'* See below, 8/244cd-247ab. 

*5 Jayaratha comments on verses 216 to 224 together. As the commentary is quite long, 
the verses have been divided up, 216 to 220 and 221 to 224. 

“© The description is similar to the one in the SvT (quoted below) and may be from a 
version found in the manuscript Jayaratha had. The main difference in the printed 
edition of SvT is that it does not refer to this world looking like a rainbow. But the 
diction paficavarnayutam in the TA is clearly derived from paficavarnasamayuktam — 
‘possesses five colours’ — found in the reference quoted by Jayaratha, which is as 
follows:. 


Suklapitasitaraktaharitam sphatikaprabham | 
paricavarnasamayuktari sakracapasamaprabham \\ 


“Shining like crystal (radiant) white, yellow, white, red and green, (the subtle 
element of smell) possesses five colours and looks like a rainbow.” 


The equivalent in the SvT reads: 


adau tu gandhatanmatram vistirnam mandalam mahat |l 
sthitam vitanavad devi yojananekakotayah | 
 sphutikaprabham M 

vitànam iva devesi sarvatah parimandalam | 
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‘Shining like crystal (radiant), white, yellow, black, red and green (the 
subtle element of smell) possesses” five colours and looks like a rainbow.’ 


It ‘contains within itself’ means that, like a canopy, it has encompassed 
(the worlds of) space and every (other element) within itself. That is said (in the 
Svacchandatantra): 


‘First there is the extensive sphere of the subtle element of smell. Like a 
canopy, O goddess, it extends for many tens of millions of leagues.'*** 


A ‘O fair-faced lady, the one Lord there is Sarva, from which, impelled by 
Sarveéa, arises Earth,” 


(Just as Earth is created by Sarva, so too) ‘by the will’ (of their Lords, 
space and the rest are the causes of their respective subtle elements, sound and 
the rest). The sense is that, how otherwise could these insentient (elements) be 
causes? ‘In the same way’ as the sphere of the subtle element of smell, (the 
spheres that follow have their own colours and Lords etc.). That is said (in the 
Svacchandatantra): 


"The sphere of the subtle element of taste is above that sphere. O 
beloved, like the feather of a blue jay, it is pale yellow (harita), (emerald) green, 
and dark blue. O fair-faced lady, Bhava is the one Lord there. The Waters have 
come forth from that impelled by Lord Bhava. 

The sphere of the subtle element of form is above that sphere, its light 
shining brilliantly like the rays of the sun and (its colour) is like ruby. Rudra is 
the one Lord of the Creatures who resides there. Fire has come forth from there 
by the will of the Lord of the Creatures.’®! 


‘First of all comes the great and extensive sphere which is the subtle element of 
smell. O goddess, like a canopy it extends for many tens of millions of leagues. Shining 
like crystal (radiant) white, red, black, light yellow and green, O mistress of the gods, 
like a canopy it encompasses everything all around.’ SvT 10/896cd-898ab. 

67 Read with MSs Ch and Ñ —samayuktar for -samayukta. 

68 SVT 10/896cd-897ab. Ksemarája: mandala bhuvanam Satakotimanad brahmandat 
kramena daSagunya vrddhyà kotigunam | ahankürávaranam iti tadantarvartinárn 
tanmáütrüdyavaranànàm anantakotitaiva bhavati ll 


‘A ‘sphere’ (mandala) is a world (each one of which) is, successively, ten 
times greater than the Egg of Brahmi, that extends for a 100 million (leagues), and the 
enclosure of ego is as if the endless tens of millions of the enclosures of the subtle 
elements that are within it.’ 

SVT 10/898cd-899ab. 

® Abhinava outlines the arguments as to why inert matter cannot be a cause of 
anything, because the only reasonable explanation for causality is that cause and effect 
are related to one another, as are the agent to the deed. Concerning the nature of 
causality, see below, 9/7 ff. 

©! SvT 10/899cd-903ab. 
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‘The sphere of the subtle element of touch is above that sphere, its 
colour red like the dawn.? . .. O goddess, Isana resides there in (that) sphere. O 
beloved, the Wind has come forth from that, impelled by Iéa's will.'^? 

‘The sphere of the subtle element of sound is above that sphere. Dark 
blue like a blue lotus, it is like pure water." 

“Bhima alone resides there as the Lord. The great (element of) Space 
has come forth from that, impelled by Bhima’s will.’°° 


‘Then (next)’, that is, (beyond) in relation to each of the spheres of the 
subtle elements. (What is meant) by this is that these three spheres (of the Sun, 
Moon and the Vedas) are located in the upper part of the subtle element of 
sound. (Their Lords are) Vibhu, that is, Rudra, Mahat, that is, Mahadeva (and 
Ugresa). ‘From these’ spheres of the Sun (Moon and the Vedas), impelled by 
their corresponding Rudras, who are their Lords, (originate the Sun, Moon and 
those who sacrifice to them). As is said: 


‘Above that is (the sphere) called the Sun, where the Rudra Vibhu 
resides. Above that is (the sphere) called the Moon. Mahadeva is the Lord of 
that. Above that is the sphere of the Vedas, which is presided over by Ugre$a. 
The Sun, Moon and the sacrificer have come forth from them each aeon, 
countless times . . ." 


(These are said to be the eight) 'supreme' (bodies of Lord Siva), 
because the subtle elements etc. are subtle. (The earth and the rest are born) 
*from them', that is, from the supreme bodies. 


The Deities of the Organs of Action and Knowledge“ 


«dr amma POETA | 333 I 
aa: STEPS SERES | 
IPSS TAT SS d 333 ! 
Riarann: ANRT: | 

tato vagadikarmaksayuktam karanamandalam | 221 || 
agnindravisnumitrah sabrahmāņas tesu nāyakāh | 


praküsamandalara tasmac chrutam buddhyaksapaficakam | 222 || 
digvidyudarkavarunabhuvah Srotradidevatah | 


“2 SVT 10/904abc. 

#3 SvT 10/905cd-906ab. Read with SvT, Ch, and Ñ: tvisanah for isanah. 

#4 SvT 10/907cd-908ab. 

5 SvT 10/909. 

° |) The cognitive organs of sense: ears — Directions (dik), skin — Lightning, eyes — the 
Sun, tongue — Varuna, and nose - the Earth. 2) The organs of action: speech — Agni, the 
hands — Indra, feet — Visnu, the anus — Mitra, and the genitals — Brahma. Concerning the 
sequential order of the senses, see note in the Appendix to Chapter Thirty containing the 
mantras of the Tattvas. 
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Then comes the sphere of the senses associated with speech and the 
other organs of action. The Lords (ndyaka) (residing there) within them 
are, respectively: Agni, Indra, Visnu, Mitra and Brahma. 

According to the scriptures, from that comes the sphere of light, 
consisting of the five organs of knowledge, namely, those of hearing and the 
rest, the gods of which are the Directions (dik), Lightning, the Sun, Varuna 
and the Earth. (221cd-223ab) (221-222) 


‘Then’, after that of the subtle elements, comes ‘the sphere of the 
senses', which, because it consists of the specific activities of (the organs of 
action, that is) uttering words and the rest, it is a ‘sphere’, that is, aggregate of 
the five principles that are the basis of the instruments (of action). This is the 
meaning. That is said to be related to speech and the other organs of action, not 
the sense organs of knowledge. Thus it is said that it is ‘associated with speech 
and the other organs of action’. That is said (in the Svacchandatantra) 
beginning with: 


‘Even higher than them is the sphere consisting of the instruments (of 
action). , , , Thus, the deities of action impel (the organs of action) of all 
embodied beings. (They are) speech, the hands, feet, the anus, and the genitals, 
which is the fifth.’ 


The Lords (residing there) ‘within them’, that is, within the five 
principles of speech and the rest. Thus, the Lord in the principle of speech is 
Fire, (and so on) up to Brahma (who is the Lord) in the principle of the genitals. 
That is said (in a Tantra as follows): ‘The Lords of the organs of action are Agni 
(Fire), Indra, Hari, Vedhasa (i.e. Brahma), and Mitra.” 

‘Then’, it is explained correctly ‘according to the scriptures’ , that 
above the sphere of the organs of action, comes the sphere consisting of the five 
organs of knowledge, which is fundamentally light, because it illumines sound 


'? SvT 10/921ab. 

#8 SYT 10/922cd-923ab. The lines in between this and the previous reference say: ‘Its 
colour is white, red and black, yellow and green. Five lords reside in the sphere which is 
that of the instruments (of action)’ SvT 921cd-922; Ksemarája comments: 
antahprünüsraye tyügüdüne vügindriyakarye | bahistvadanam tyago dvayam ca 
upadanirvartyam | — samastatyagàdanaksobhaprasamanenünandàütmakasva- 
rüpavirantirupasthakaryam | na caitadvyatiriktah kascid vyápáro 'stīti paficaiva 
karmendriyàni | tesàr ca sarvasariravyüpakatve ‘pi pünyádyadhisthünasthünam, tena 
vaktrádinüpi yad grahanam, tad api panindriyakaryam eva | 


"The organ of speech rests on the inner breath, and its two functions are 
assuming and abandoning. The two external (functions of) assumption and 
abandonment are carried out by the hands, anus and feet. The function of the genitals is 
repose in the essential nature (of the consciousness, which is) bliss, by quelling all the 
disturbance of abandonment and assumption. And there is no other function at all (that 
the organs of action perform). Thus, there are only five organs of action. Again, 
although they pervade the entire body, the hands etc. are (their) basic location. Thus, 
although the mouth, for example, picks up (something), even so, (this remains) only the 
function of the hands." 
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and each of the other objects (of sense). This is the meaning. That is said (in the 
Svacchandatantra): 

*(After) them comes (the sphere) called the ‘Illuminator’ (prakasaka) 
which, (shining) all around, is like the sun. The five organs of knowledge come 
forth from that. (These are) the ears, skin, eyes, tongue and nose, in due 
order." ^? 


(Referring to the five organs of knowledge, namely, those of) *hearing 
and the rest', (he) thus (says that) the deity of the directions is in the ear (and 
so on), up to (the deity of) Earth, which is in the nose. That is said (elsewhere): 


*Earth, (Varuna) the Lord of the Waters, the Sun, Lightning and the 
Directions, (corresponding to the senses) beginning with smell and ending 
with"? hearing (respectively), reside in the organs of knowledge.’ 


The Worlds of Manas and the Intellect 
The Moon, the Sphere of Manas 
ggnie Rai ITTE I 223 ! 
mimesi MAA aa: | 
maafa MAJTE: 22% I 
mi fear: AA aAa: | 


praküsamandalàd ūrdhvarh sthitam paficàrthamandalam || 223 || 
manomandalam etasmāt somenddhisthitam yatah | 

báhyadevesv adhisthata samyaisvaryasukhatmakah || 224 || 
manodevas tato divyah somo vibhur udiritah | 


Above the sphere of light is the sphere of the five objects of the 
senses, and above that, the sphere of the mind (manas), presided over by 
the Moon. The god of the mind (manodeva) is the bliss of lordship, because 
he (impels all the senses) equally (towards their objects) and presides over 
(all) the outer gods. Thus, he is said to be the Divine Moon (Soma) and the 
All-pervasive Lord." (223cd-225ab) (223-224) 


It is appropriate that ‘above the sphere of light’, in the principle of the 
mind (manas), should be located the five objects of the senses, that is, sound 
and the rest, as the mind impels each of the senses (towards them) as their 
objects. The point is that that is the world here of (the objects of the senses) in 
their supreme form. As is said (in the Svacchandatantra): 


© SvT 10/923cd-924. Cf. MV 1/32. 
™ Read —paryantah for -paryantà. 
7"! Verses 216 to 224 are drawn from SvT 10/897-925. 
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‘Superior to them is (the mind), which is like the sphere of the Moon. In 
its extent and circumference all around is (that of) the sphere of (its) rays. From 
that indeed do the five objects (of the senses) of all embodied beings come 
forth.” 


‘The sphere of the mind (manas)’ is the main (pradhāna) world of 
(the principle of) the mind. This is the meaning. (It is) ‘above that’, that is, 
above the sphere of light. What is the reason here as to why the moon presides 
over (it)? With this doubt in mind, he says that it is ‘because’ he (impels all the 
senses). The nature of (the god of the mind is) to impel all the senses ‘equally’, 
without distinction, by the propensity (each has) towards its own object, which 
is ‘the bliss of lordship’, that is, the wonder of (his) freedom 
(svatantryacamatkàra). This being so, because the mind is the activity which is 
each particular intention (sarnkalpa) (that impels the senses), it is the ‘god’ who 


7? SvT 10/926-927ab.  Ksemarüja explains: —bhogyabhütüh — pratipurugar 
vicitrabhogasampüdakà ^ rüpüdayah sarve — tasmüd — udyanti \ ata eva 
samastammayacandrollasakatvat (> — samastarasmimaya-) tasya | candramandala- 
sannibhatvam | parimünato rūpataś coktam | yataś caitad rasmimandalam | ata 
evaitadbhütà visayà etadrasmirüpah prakaSamanataya svaprakasa-svabhavah | yad 
uktam Srimaducchusmabhairave ---- 


yavan na vedakà ete tavadvedyah katham priye | 
vedyavedakamekam tu tattvarh nástyasucistatah | 


‘Form and the rest, which are the objects of experience for each individual 
soul, all arise from that (mind) and give rise to the variety of worldly experience. Thus, 
because (the mind) causes the Moon, which is made of all the rays (of the senses), to 
pour forth, it is said to be like sphere of the Moon in size and shape. For this reason, this 
is a sphere of rays, and the objects of sense made of that are in the form of its rays 
which, because they are shining, are self-luminous by nature. As is said in the venerable 
Ucchugmabhairava: 


'O dear one, if there are no perceivers, how can these be objects of 
perceptions? Therefore, subject and object are one reality and impurity does not exist." 


iti yady api prthivyadayo rüpüdigunà evotpannas tathapy ete pratipurusarn 
vicitrabhogasampadaké anya eva rüpádayo niryatah |l 

kim ca ---- 

ebhyah parataram capi saumyam somasya mandalam | 


ebhya iti karanapraküsarasmimandalebhyah M 
tasman mano viniskrantam rasmibhir dasapaficabhih | 928 1I 


Thus, although Earth and the like arise with form etc. as their qualities, and so 
too give rise to a variety of worldly experience, form and the rest that have come forth 
(from the mind) are other than that. Moreover: 

"Greater than these is the noble sphere of the Moon.’ (928ab) 

‘(Greater) that these’ spheres of the rays of the light of the senses. 


‘From that the mind has come forth along with fifteen rays.” (928cd) 


TANTRALOKA 247 


‘presides over (all) the outer gods’, that is, the (sensory) organs of knowledge 
etc. that shine"? in an external form (bahiripataya)." Thus, it is ‘divine’ 
(divya), that is, located in the sky (diva) as that which satisfies all the gods; (the 
mind) is said to be ‘the Moon (Soma) and the All-pervasive Lord’. This is the 
meaning. 


The Worlds of the Rudras of the Ego and the Eight Beings of the Intellect 


Ta THROAT TAPS: | 224 I 
RO GorTeye EA: ep | 
afar wat AAPA d 235 d 
Tryfan det wm d 

walt uei mmn avus: 239g 
sada wer: Saat d od 


tato ‘pi sakalaksünüm yoner buddhyaksajanmanah || 225 || 
sthülüdicchagalantàstayuktar cahankrteh puram | 
buddhitattvam tato devayonyastakapurüdhipam || 226 |l 
paisacaprabhrtibrahmaparyantam tac ca kirtitam | 

etàni devayoninüm sthānāny eva puràány atah \\ 227 || 
avatiryatmajanmanam dhyáyantah saribhavanti te | 


Beyond that also is (said to be) the world of the ego, which is born 
from the intellect and is the cause of all the senses. The eight (Rudras), 
starting with Sthüla and ending with Chagala, are associated (with that 
world). 

Then comes the principle of the intellect (buddhitattva), which is the 
Lord of the world of the group of eight types of divine beings (yonyastaka), 
that are said to be those starting with the Pis$acas and ending with (those 
related to) Brahma. 

These worlds"* are the abodes of the divine beings (devayoni). 
Having descended from them (into the Egg of Brahma), meditating on 
(Brahma) the Self Born One,"* they are born (into the cycle of creation). 
(225cd-228ab) (225-227) 


705 


*Beyond that also', that is, after (the sphere of) the mind, (is the 
sphere) of the ego. Well, how is it that it is located above the mind and below 


™ One of the meanings of the root ‘div’, from which the word ‘deva’ — ‘god’ — is 
derived, is ‘to shine’. See above, 1/100-102. 

™ The expression ‘bahiriipataya’ may mean also means ‘as the external nature’. 

75 Verses 227-229 are quoted from SvT 10/972cd-975ab. These are the eight worlds of 
the mind, where the eight types of divine beings reside, 

7% Gtmajanmanam dhyayantah ‘meditating on their own birth’. 

™ TA 8/225cd-228ab (225-227) is based on MV 5/21-23. 
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the intellect? With this question in mind, it is said that ‘it is born from the 
intellect and is the cause of all the senses’. ‘Sthiila’ is Sthüle$vara (the Lord 
Sthüla). (The full name of) ‘Chagala’ is Chagalanda. That is said (in the 
Malinivijayottara): 


The Eight Rudras of the Ego 


‘(The Rudras here are) 1) Sthüla (Gross), 2) Sthilesvara (Lord of 
Place), and also the two, 3) Sankukarna (Conch Ears) 4) Kālañjara, 5) 
Mandalesvara (Lord of the Mandala), 6) Makota, 7) Dviranda* (Two 
Testicles), and 8) Chagalinda (Goat’s Testicles)." 

And according to the venerable Svacchandatantra: 

*Chagalünda, Duranda," the lord of (this) sphere, Makota, Kālañjara, 
Sankukarna, Sthule$vara and Sthale$vara are said to be the Group of Eight 
Sthünus ((Motionless) Pillars), . . .’7!! 


The Eight Di 


ne Beings of the Intellect - Devayonyastaka 


‘The group of eight types of divine beings’ are (collectively) ‘the 
Lords of the world’ (of the intellect). Where that is so, that is the group of 
eight types of divine beings. That is said (in the Mdlinivijayottara): 

‘(The eight types of divine beings are) Pisacas, Ràksasas, Yaksas, 
Gandharavas, as well as those associated with Indra, so too Somas, along with 
Prajapatis and Brahms, that are said to be the eighth (type). 7? 

"These worlds’, which are the directions etc. associated with the 
intellect, are ‘the abodes’, that is, the main dwellings, of these types of divine 
beings. This is the meaning. The sense is that their secondary worlds, 
established as the five groups of eight etc., are below. (These beings) 'descend" 
(from these worlds) into the Egg of Brahma etc. and are ‘born’, that is, are 
created (lit. ‘attain creation’) again and again. This the meaning. 

He (now) explains the instrumental cause here (of this): 


The Five Groups of Eight Rudras in the Intellect 
and Fundamental Nature 
Tea SHRTHTTEI ARTA p 930 d 
Frater fazer a rem SISTA: d 
et À a mi Ra d 339 0 


8 MV reads -dviranda- for -duranda-. The reading here is confirmed. 

™ MV 5/21. Manuscripts and the edition of the MV reads sthülesvarah for 
sthalesvarah. As Jayaratha glosses ‘Sthila’ as Sthüle$vara, it is clear that he had this 
variant reading before him which, we may safely assume, is the correct, original one. 

7 Read with the MS Ñ and SvT, durandam for duradandam, which is hypometric. 

711 SvT 10/888cd-889ab. 

7? MV 5/23. MV KSTS reads in the last line isyate for ucyate. Cf. SvT 10/971cd-971ab, 
and above, 8/119-120. 
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paramesaniyogàc ca codyamandas ca māyayā || 228 Il 
niyamità niyatyà ca brahmano vyaktajanmanah | 
vyajyante te ca sargadau nümarüpair anekadhā || 229 || 


At the command of the Supreme Lord, impelled by Maya and 
regulated by (the power of) Necessity (niyati), they are variously made 
manifest with many names and forms, by Brahma in his manifest form?" at 
the beginning of (his new) creation. (228cd-229) (228-229ab) 


(These beings are) ‘made manifest’ at the beginning of Brahmà's 
creation; that is to say, they become manifest in this way and that, in a gross 
form 'variously', according to the graded sequence etc. of (their) different 
types. 

They do not fall in this way (because of this) from the worlds located 
within (the principle of) the intellect. Thus, he says: 


vais Wer 3 eme TAT | 


sváümsenaiva mahātmāno na tyajanti svaketanam | 


(Even so, they do not quit, even with a part of themselves 
(svarisena), their own abode. (230ab) (229cd) 


He (now) says that the venerable Brhaspati has explained this in this 
way in his book: 


sw a Raana Aae EU 3: b 93e d 
semi tart rA aAA T: | 


uktam ca Sivatanav idam 

adhikdrapadasthitena gurunà nah W 230 Il 
astànüm devanam 

Saktyavirbhavayonayo hy etah | 


Moreover, this was said in the Sivatanu by our teacher (Brhaspati), 
who occupies a place of authority: ‘the sources (yoni) of the eight (species 
of) divine beings are the emergence of the powers (Sakti) (of the intellect).’ 
(230cd-231ab) (230) 


"The emergence of the (species of) divine beings’, that is, the Pisacas 
and the rest, is (their) manifestation (vyakti). Thus, because (they are) the 
manifestations of the powers (of the intellect), their sources are of many kinds. 


7? Read vyaktajanmanah for avyaktajanmanah, as confirmed by Ksemaraja in his 
commentary on SvT 10/973-974. Read te ca for tena in the third quarter of verse 229 
(cf. SvT 10/974). 

7^ The reference from the Brhaspati's Sivatanu apparently extends from 8/231ab 
(230cd) to 235cd (235ab). 
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This is the meaning. There (in that case), their condition (avasthiti) within (the 
principle of) the intellect is as (potential) powers, and below, as (their) manifest 
nature, 

He says that: 


qp: TART: TATA: SAT: 232 I 


tanubhogah punar esam 
adhah prabhütàtmakàh proktah V 231 Il 


They experience through the body (tanubhoga) again below (at their 
lower level, where) they are said to be of a created (manifest) nature 
(prabhiitatmaka). (231cd) (231ab) 


"Created (manifest) nature' means that they are (in their) gross forms 
(sthiilariipa). He explains that: 


earsrgedrmipmesmfaesfs Spr a 


catvarimsat tulyo- 
pabhogadesadhiküni bhuvanani | 


The (kind of) experience (upabhoga) and countries etc. of the forty 
worlds (governed by Lakulin and the rest) are (all) similar. (232ab) (231cd) 


(The worlds are) ‘forty’, distinguished from one another (as those 
governed) by Lakulin and the rest. 

Surely (one may ask), if the experience etc. of these worlds is similar, 
how then can there be (this) difference (bheda) (between them, namely, that 
they constitute) five groups of eight, beginning with the Secret Group of 
Eight?" With this doubt in mind, he says: 


AAT HAST SH TAHA 233! 


sadhanabhedat kevalam 
astakaparicakatayoktàni || 232 || 


It is only because of the difference between the means (by which 
they are attained) (sadhana) that they are said to be five groups of eight."'* 
(232ed) (232ab) 


715 The Secret Group of Eight is in the Water Principle. See above 8/203cd-205ab (203- 
204), commentary and notes. 

716 According to Paramaharhsa Mishra (TA vol 3 p. 167-8): ‘The adept (sadhaka) goes 
on purifying the worlds beyond the subtle elements, the mind (manas), and beyond the 
mind, the ego and then the intellect. Thus, at the beginning, he knows the Group of 
Eight (that constitutes the subtle body). The Self resides within it, along with the 
external organs of action. It is necessary to then purify the remaining four groups of 
eight, ranging from the principle of Water to that of Space, (corresponding to) the Eight 
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Now he explains the various means (sadhana) (to attain them). 


TA Aaen | 
RA sp: AA ARNA qp 233 4 
qum TST eras oui oa 


etüni bhaktiyoga- 

pràánatyágàdigamyàni | 
tesiimapatir eva 

prabhuh svatantrendriyo vikaranátmà || 233 |l 
taratamayogena tato 

‘pi devayonyastakam lakşyarh tu | 


These (worlds) can be attained by devotion, Yoga, death (in their 
sacred sites)," and the like." Their Lord is Umüpati, whose senses 
transcend (the normal senses) (vikarana)," and are free (to function 
unimpeded). ” The group of eight divine beings (devayoni) can also be 
perceived in a graded sequence after that (below the intellect). (233-234ab) 
(232cd-233) 


(One of the means to attain them is) ‘death’ in their sacred sites (ksetra) 
tc.”' The words ‘and the like’ refer to the ordinary (lokadharmin) initiation 


tamürti) (of Siva) beginning with Sarva, (then) the Group of Eight (beginning 
nu (sthünvastaka), the Group of Eight Divine Beings (devayonyastaka), and 
the Group of Eight (beginning with) KrodheSvara (krodhesvarastaka).’ 

Groups of Eight: 


1) Eight Rudras in the Water principle (the Secret Group of Eight) (8/204cd-205ab-204) 
2) Eight Rudras who reside in the Fire principle (206 (205cd-206ab) 

3) Eight Rudras who reside in the Wind principle (208 (207cd-208ab) 

4) Eight Rudras who reside in the Sky principle (209 (208cd-209ab)) 

5) Eight Rudras who reside in the ego (225cd-226ab (225)) Cf. Tantrasára, summarized 
at the beginning of this chapter. See above note 8,552. 

70! The word for ‘death’ here is prünatyága, which literally means ‘the abandonment of 
the vital breath’. It is not clear here whether this should be done volunt: or not. 

7'8 One could also read this compound to mean that ‘(these worlds are attained) by dying 
(in their sacred sites) and the like, with the devotion that conjoins (to these worlds) 
(bhaktiyoga).’ In other words, according to this reading, these worlds are attained by 
advanced adepts by their intense devotion. 

7? The word vikarana literally meaning in this context is ‘without senses’. One wonders 
whether the reading 'avikarana' — ‘without alteration or distortion’ — may not be better. 
But this possibility is precluded by the usage below in 8/278ab (277cd). 

7? This line is quoted below in TÀv ad 8/276cd-278ab (276-277). This is the fourth of 
four kinds of senses, distinguished from one another according to their activity. See 
below, 8/276cd-278ab (276-277). 

721 A ksetra (meaning literally ‘(sacred) field’) is a type of sacred place mentioned in the 
Tantras. Concerning the various types of sacred places, see Dyczkowski 2009: 
Introduction, Chapter Three. If one dies in the sacred places in the Wind Principle, one 
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for adepts (sādhaka)™ etc. Is their manifest state their own, or (does it take 
place) with someone (else's) support (adhisthana)? With this doubt in mind, he 
says: ‘Their’ (Lord) etc., that is, of the Pisacas and the rest, (is Umapati, whose) 
‘senses transcend (the normal senses)’ because (his) senses are free, and so 
their activity depends (solely) on his own will. This is the meaning. As is said 
there itself (in the Sivatanusastra): 


‘On the contrary, (the senses) called ‘transcendental’ (vikarana) are 
(perfectly) obedient to the will.” 


Surely (one may ask), is the condition (and location) (avasthana) of 
these (groups of eight) without distinction in all respects or not? With this doubt 
in mind, he says (that they are): ‘in a graded sequence’ etc. The word ‘also’ is 
out of order; thus, it should be connected (with the previous words to mean that) 
‘the eight also’ (can be perceived next, below the intellect). 

Not only are these (beings ordered) in a graded sequence; the senses are 
also. Thus, he says: 


serait a aR qp 23x 1 


lokànàm a 
visa) 


nica 
aparicchittikaranani | 234 || 


The senses of living beings are the instruments by which the objects 
of sense are discerned. (234cd) (234ab) 


The intended meaning is that Pisacas and the other (divine beings can) 
see with their sense of sight what is hidden also. 

They are not only in a graded sequence with respect to (the worlds of) 
each metaphysical principle; they are also so with respect to one another. Thus, 
he says: 


Terese wr | 
amea AÀ fafta i 234 d 


gandhüder mahadantad 

ekadhikyena jatam aisvaryam | 
animádyütmakam asmin 

paisacadye virificante || 235 Il 


The (power and) lordship (aifvarya) (of these divine beings), 
ranging from a Pisaca up to a Brahma,” corresponds to the (yogic powers) 


attains liberation (see 8/197-198 (196cd-198ab) and commentary); they are listed in the 
commentary on 8/207-208 (206cd-208ab). Presumably, if one dies in the others, one 
attains the corresponding world. 

™ See above, 8/210/212 (209cd-212ab) and note 8,563 to the commentary. 

73 This line is quoted below in TA 8/278ab (277cd). 
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of making oneself small at will (anima)”* and the rest. They increase one by 


one, progressively, from (the Earth principle) of smell up to that of the 
intellect. (235) (234cd-235ab) 


Here the Earth (principle) is called ‘smell’ because metaphorically there 
is no difference between cause and effect.” (The lordship of these divine 
beings) ‘increases one by one’; thus, a Raksasa possesses twice the power 
(aisvarya) of a Paiśāca, whatever it be, (and so on progressively) up to a 
Brahma, that (pos eight times that. This is the meaning.” 

Thus, (the teacher) should make an effort in the course of the initiation 
(of his disciple) to purify that. Thus, he says: 


Jfiátvaivami śodhayed buddhim sardham puryastakendriyaih | 


(Thus, once the teacher) has known (this) in this way, he should 
purify the intellect (of his disciple in the course of initiation), along with the 
senses and the subtle body (puryastaka). (236ab) (235cd) 


(Once having known this) ‘in this way’, namely, that all this universe is 
the unfolding expansion (vijrmbhita) (of the principle of) the intellect. Thus, (by 
purifying this, all the rest up there is purified also,) and so he says, ‘along with 
the senses and the subtle body’.”* 

The Group of Eight Divine Beings is not the only one here, there are 
others also; and so he says: 


aame wed Tat Fag: I 338 II 
einem oaa 


NETTO al 336 I 
SIR Ty uo snum | 


Sastakam ànilari samvartadyam tato viduh | 236 Il 


™ These are the eight divine beings (divyayoni) listed in MV 5/23, mentioned above in 
8/225cd-228ab (225-227). 

75 Yogis may attain many kinds of yogic powers as they progress in their practice. 
Amongst them is a standard set of eight yogic powers. These are listed and explained 
below in the notes to TÀv ad 8/278cd-279ab (278). 

7% The five gross elements are products of the five types of sensations. The predominant 
one associated with Earth is smell. 

7" The eight divine types of being manifest on planes lower than mind, in various 
grades, as is the case with the sense organs of animals of all types, which make the 
perception of objects possible. Pisacas can see, for example, what is distant in both time 
and space. The Raksasas have double the power of Pisacas, and the Yaksas three times, 
etc. 

7*5 Concerning the nature of the subtle body — the City of Eight (puryastaka) — see note 
8,465 to 8/163cd-165ab (163-164). 
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tejostakam baladhyaksaprabhrtikrodhanastakat | 
akrtadi tato buddhau yogastakam udahrtam | 237 |l 
svacchandaSasane tat tu müle $ripürvasasane | 


(The wise) know that the Group of Eight of the Lord of Wrath 
(KrodheSa) resides in the intellect. They are blue and are headed by 
Samvarta. Beyond (this) Group of Eight Wrathful Ones are the Group of 
Eight Splendours (tejostaka), starting with the Baladhyaksa. Then, it is 
said, comes the Group of Eight Yogas, starting with Akrta. According to 
the Svacchandatantra, these Groups of Eight reside in the intellect, while 
according to the teaching of the Sripürva (they are located) in the Root 
(Nature). (236cd-238ab) (236-237) 


‘Blue’ like a blue lotus. That is said (in the Svacchandatantra): 
The Group of Eight Wrathful Ones 


‘(The Rudras here are) 1) Sarhvarta (Doomsday Fire), 2) Ekavira 
(Solitary Hero), 3) Krtanta (Doomsday), 4) Jananasana (Destroyer of People), 5) 
Mrtyuhantr (Destroyer of Death), 6) Raktākşa (Red Eyes), 7) Mahakrodha 
(Great Wrath) and 8) Durjaya (Hard to Conquer). Their worlds are like (the 
colour of) the petals of a blue lotus.” 


‘Beyond (this) Group of Eight Wrathful Ones’, that is above that. 
That is said (in the Svacchandatantra): 


The Group of Eight Splendours (tejo’staka) 


‘Above the Group of Eight Wrathful Ones is the great Group of Eight 
Splendours (tejo'staka). (They are) 1) Baladhyaksa (Guardian of Children), 
2) Ganadhyaksa (Guardian of the Host), 3) Tridasa (Belonging to the Three 
Worlds), 4) Tripurantaka (Destroyer of (the Demon) Tripura), 5) Sarvarüpa 


™ SvT 10/977-978ab. mahākrodhanāmnā krodhüdhisti 
krodhastakam ucyate | ete ca rurusamgrahe ---- 
"andasarivartau jyotihpingalasürakau | 
ikavirau ca sikhi desahitesvarah V (4/17) 

iti namüntarenàpi pathitah \\ 977 Il 

nilotpaladalabhani tesam vai bhuvanani tu | 

ekaikasya parivàrah kotir dasasahasrakam | 978 Il 


iyinà rudrenopalaksitam etat 


"This is called the Group of Eight Wrathful Ones, characterized (as such) by 
the Rudra called Mahakrodha, who is presided over by Wrath. These (Rudras) are also 
mentioned with other names in the Rurusarigraha: *Krodhesa, Canda, Sarhvarta, Jyotih, 
Pingalasüraka, Pañcāntaka, Ekavira, and Sikhi are the lords who benefit the country." 

"Their worlds are like (the colour of) the petals of a blue lotus. The entourage 
of each one is of ten million and ten thousand.” (SvT 10/978) 
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(Omniform), 6) Santa (Tranquil), 7) Nimesa (Closing of the Eyes), and 8) 
Unmesa (Opening of the Eyes). ^? 

"Then', after the Group of Eight Splendours. That is said (in the 
Svacchandatantra): 


‘(The Group of Eight Yoga Rudras are) 1) Akrta (Unfashioned), 2) 
Krta (Fashioned), 3) Vaibhava (Magnificence), 4) Brahma, 5) Vaisnava, 6) 
Kaumara, 7) Auma, and 8) Sraikantha.’”*! 


The word ‘while’ serves to indicate the distinction (between the view of 
the Svacchandatantra and Málinivijayottara). ‘In the Root’? means within 
Nature (prakrti). As is said there: ‘The Group of Eight Yoga (Rudras) is 
within Fundamental Nature (pradhàna). 


™ SVT 10/979-980ab. 

nimesasahita unmesa ityarthah | 

esár ca ---- 

sahasraih pafcadasabhih parivaro.abhidhiyate | 980 Il 


"The meaning is that Unmesa (the Opening of the Eyes) is accompanied by 
(the Closing of the Eyes). Concerning them: ‘It is said that (their) attendant host 
dra) is 15,000.’ (SvT 10/980cd) 


Ni 


(pari 


yà nimittam dha ---- 
y ete tejasá krsnavarnakah | 


tejostakasamak 
agnirudrah sm} 


agnivaddiptatvad agnirudrah tejasà jianadiptimayenopalaksitah, ata eva buddhigata- 
diptatmakatejo' stakadhisthatrtvad apy etat tejo'stakam ucyate || 


He says why it is called the group of Eight Splendours (tejas): "These are said 
to be the Agnirudras (Rudras of Fire), who because of (their) radiant energy (rejas) are 
black in colour.' (ibid. 10/981ab) 


As the Agnirudras are enflamed like fire by (their) radiant energy, they are 
characterized as being made of the luminous energy of knowledge (jfdnadipti). Thus, it 
is called the group of Eight Splendours, because they are sustained by the eight 
splendours, which is the radiant energy (dipti) present in the intellect. 


kürmàkàràni citráni tesam vai bhuvanàni tu |l 981 Il 
atha ---- ata ürdhvarn samakhyatam yogastakam anuttamam | 


samprajfiatàsamprajnatayogasthitanüm — yoginàm | adhisthátrtvàd | yogástakam, ata 
evadhastanastakapeksayotkrstatvad anuttamam || 


Their beautiful (citra) worlds are shaped like a tortoise. Above that is said to be 
the most excellent group of Eight Yogas. (ibid. 10/98 1cd-982ab) 


It is (called) the group of Eight Yogas because it is presided over by yogis who 
are established in the contemplations with and without perception.’ 
7! SvT 10/982cd-983ab. Cf. MV 5/24bcd-25a. The names listed there are the same. 
7* MV 5/24a. These Rudras are listed in MV 5/24bcd-25ab. 
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The Worlds of Uma and Srikantha 


anes Ay AÀ assa FT 33 
aa SI Ya: AA a HAT | 

a fected yor qun ÀP I 339 4 
T: qi mem ue feanfafisny | 
shred mA rp TÂ svo og 
sum: mi wahr: Ram d 
stars wa wem EAEE g sv? gi 


yogastakapade yat tu saumam Sraikantham eva ca || 238 Il 
tata umüpurar bhüyah srikanthasya ca kathyate | 

Tyam bhuvanam tayoh pratyekam ucy 
tatromayah puram. devyā yayà visvam adi 
pratikalpam nàmabhedair bhanyate sā mahesvart |l 240 |l 
umüpateh puram pascán mátrbhih pa rivaritam | 
Srikantha eva parayà miirtyomapatir ucyate || 241 |l 


"Then (beyond the worlds) of Uma and Srikantha, that are on the 
plane of the eight Yoga (Rudras) there are two other worlds, also 
(governed by) Uma and Srikantha,™ which will (now) be described again. 
There, one of these is the world of the goddess Umà, Who presides over the 
universe. She is the Great Goddess (Mahe$vari) who is given different 
names in each aeon (pratikalpa). After (this world) comes the world of 
Umāpati, which is surrounded by the Mothers. He is Srikantha, who in his 
supreme form is called Umapati. (238cd-241) (238-241ab) 


It is said that (Uma and Srikantha are) ‘on the plane of the eight Yoga 
(Rudras)’ in (their) lower (apara) form. (There are two other worlds also 
governed by them in their) supreme (apara) form, which (will now be 
described) ‘again’. (We will describe) ‘them’, that is, (these worlds) of Uma 
and Srikantha. (The word) ‘there’ (is used in the sense that,) when examining 
(the nature of) the two (worlds, the world of Uma is examined first.) (This) 
*world' (of the goddess) is the second (lower) one. He states the reason why 
(she) presides over the universe, namely, that ‘She is the Great Goddess’. That 
is said (in the Svacchandatantra, in a passage) beginning with: 


™ From here onwards, Abhinava sets aside the account in the MV for the more 
extensive one in the Svacchandatantra, having set up the transition to it in the previous 
verses so as to effectively present it as an extension of the account in the MV. 

™ Read in 238d saumam for some, and in 239a tata umāpurar for tato mayapuram; 
and in 240a tatromayah puram for tatra mayapuram. Verses 238cd-241 (238-241ab) are 
a summary of SvT 10/984-1018ab, that support these emendations. 


TANTRALOKA 257 


‘The Goddess (bhagavati) Herself, who is the mother of the universe, 
resides (in the world) after that. She is Uma, who, immeasurable and self- 
generated, is the universal source of everything." ^ 


That is said in the middle: 


‘In the first aeon she is called Jaganmata (Mother of the Universe), in 
the second Jagadyoni (Source of the Universe), in the third, Sambhavi, and 
Visvarupini (All Things) in the fourth.'?* 


At the end: 

"The bestower of boons to the people who are your devotees, and 
beloved of them, you descended onto the peak of the Vindhya mountain in the 
past, with many kinds of names, such as Kātyāyanī and Durga." 


‘After (this world)’, that is, after Umà's world. Well then, how is it 
that (this passage) begins with (the declaration that the world of) ‘Srikantha 
will (now) be described again’, and then (the world of) Umapati is described? 
With this doubt in mind, he says that: ‘he is Srikantha’. 

Who are those Mothers? With this question in mind, he says: 


Uma's Seven Forms as the Seven Mothers 


TRE arco ant arrest ATR d 
ta sper tte ater YEN FATT owv3g 


aera, aT: | 
sis AAT Sth TAT aT WURST d 2¥3 di 


brahmyaist skandaja hari varahy aindri sacarcika | 
pita Sukla pitanile nila Suklaruna kramat || 242 || 
agniSasaumyayaémyapyapirvanairrtagas tu tah | 
amsena manuse loke dhatra ta hy avataritah |l 243 |l 


(The Mothers are) Brahmi, Aisi (Mahe$vari), Skandaja (Kaumari), 
Hari (Vaisnavi), Varahi, Aindri (Indrani) along with Carcika"* (i.e. 
Camunda). (Their colours are), respectively, yellow, white, yellow and blue, 
blue, white and red. They reside in the southeast, northeast, north, south, 


75 SvT 10/984. 

7* SvT 10/993, The Kubjikà Tantras, drawing from the Tantrasadbhava, which in turn 
incorporates this passage in the SvT, also refer to the forms of the Goddess in the 
sixteen cosmic ages (kalpa). See Dyczkowski 2009: Intro. vol. 1, p. 135 ff. 

7? SvT 10/1004-1005ab. 

™8 Read sacarcikà for saviccikà. Concerning Carcikà as Camunda, the seventh Mother, 
see Dyczkowski 2009: Intro. vol. 2, p. 247 ff. 
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west, east and southwest. The Lord has brought down a part of them 
(arhśa) into the world of men.”” (242-243) (241cd-243ab) 


That is said (in the Svacchandatantra): 


‘Brahmi, who (is yellow) like a lotus petal and is adorned with divine 
ornaments, is in the southeastern direction. . . . O fair-faced lady, MaheSvari, 
who is (white) like a conch and milk, is in the northeast. . . . Kaumari, who is 
(yellow) like the calix of a lotus and is adorned with a necklace and bracelets, is 
in the north. . . . She who is (blue) like a beautiful blue lotus and, adorned with a 
necklace and earrings, worships the Supreme Lord in the southern quarter is 
known as Vaisnavi. .. . Vārāhī who, adorned with all the ornaments and (blue) 
like a flash of blue lightning, is in the western direction. . . . Aindri, white as a 
conch, Kunda flower and the moon, adorned with a necklace and earrings is in 
the eastern quarter. .. Càmundà, her mouth gaping with projecting teeth, 
enflamed and adorned with all the ornaments, is in the southwest. ^^" 


(The Lord has induced) ‘a part of them (aria) (to descend into the 
world of men), not in their complete form. That is said (in the 
Svacchandatantra): 


‘They do not abandon the god who possesses all states of being. 
Brahma has brought down a part (of them) (arnsa) into the world of men in 
order to kill the demons and for the benefit of men." 

Their pervasion is not just this much. Thus, he says: 

Soe: WaT: UY eme ST: | 
aen qp Ta AAT TA: d 3YY I 


svacchandàs tah paras canyah pare vyomni vyavasthitah | 
svacchandam tà nisevante saptadheyam uma yatah | 244 |l 


7 The Mothers are described in SvT 10/1018cd-1025 as summarized here. 
70 SvT 10/1018cd-1019a, 1019cd-1020a,1020cd-1021a, 1011021cd-1022c, 1023abe, 
1024abc, and 1025abc. 


The Seven Mothers 
Direction Mother Colour 
Southeast Brahmi yellow 
Northeast Aisi (Mahe$vari) white 
North Skanda (Kaumari) yellow 
South Hari (Vaisnavi) blue 
West Varahi blue 
East Aindri (Indrani) white 
Southwest Carcikà (Camunda) red 


%1 SvT 10/1026-1027ab. 
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Uma has seven forms, and so there are other supreme forms that 
are free and reside in the Supreme Sky, who serve (Siva), the Free One 
(Svacchanda).”” (244) (243cd-244ab) 


‘In the the Supreme Sky’ means in the Abode of the Transmental 
(unmanadhaéman). ‘Uma’ is the supreme power of the Supreme Goddess, who 
is one with Supreme Siva. That is said (in the Svacchandatantra): 


"There are other supreme forms (of the Goddess) that are free, and 
reside in the Supreme Sky, who serve (Siva), the Free One (Svacchanda), in 
accord with (his) supreme or inferior (aspects). (The Mothers) are Umi herself 
who has assumed seven forms by the transformations of (Her) name and 
form. 7^ 


The Supreme Group of Eight Bodies (miirtyastaka) 
sufre feri qmm ws | 
weer mer ERE ASAT: [b Ys II 
ara ize ar at asfattoa | 
as: IRRA WT Cara WaT I 38 I 
à gi wp e: saa: wea d 
VSS wp Teas RAT BAT: p Ve d 


umáàpatipurasyordhvam sthitam miirtyastakam param | 
Sarvadikam yasya srstir dharüdyà yajakantatah | 245 || 


™ Verses 241cd-244ab are drawn from SvT 10/1018cd-1030. The Mothers may be 
seven, as is the case here, or eight, with the addition of Yogesvari (see below, 33/3-5; 
MV 3/14). See Mallmann 1963, p. 150 ff. 

™ SvT 10/1028cd-1029. Ksemaraja comments on 1028cd-1029ab: parari svacchandarn 
cidbhairavam parena tad avibhinnena rüpena, aparari tad umápatirüpam | anenaivam 
uktena — vibhügenaiva cāyam — umüpatih — parabhairavasphürasára — eveti | 
anenaivāśayenāpy ādisūtre parabhairavapadam | asmübhir yuktam eva vyakari, 
parabhairavasattüsáratvàd umapatir bhairava ity ukta iti |l 


“Supreme Svacchanda is Cidbhairava (the Bhairava of Consciousness), as (His) 
supreme (para) undivided form. The lower (apara) is in the form of Umapati. 
According to this division, this Umüpati is essentially an expansion of Supreme 
Bhairava. We have rightly explained the word 'supreme Bhairava' with this same 
intended (sense) also in the first aphorism. Umapati is said to be Bhairava because his 
essence is the being of supreme Bhairava." 
7^ Umi's seven forms are the seven Mothers. Commenting on SvT 10/1025, Ksemaraja 
explains that: etāh sapta — parivürabhütüh, uma tu — devi — bhagavatah 
Sarirardhastha.astami | saiva yogesvart yasyà etah praparicah | 

"These seven (Mothers) are the entourage, and the goddess Uma, who abides as 
half of the body of the Lord, is the eighth. She is Yogesvari (the eighth Mother), of 
whom these are the expansion (praparica)." 
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tabhya isanamürtir ya sā merau sampratisthita | 

Srikanthah sphatikadrau sā vyāptā tanvastakair jagat | 246 Il 
ye yogam sagunam Sambhoh saryatah paryupasate | 
tanmandalam và drstvaiva muktadvaità hrtatrayáh ll 247 | 


Above the world of Umapati is the supreme Group of Eight Bodies 
(miirtyastaka), (presided over by) Sarva and the other (Rudras). It emits 
(the eight principles) from Earth to the Sacrificer.“* In their midst is 
Srikantha who, as the embodiment (mürti) of Isana, resides on Meru (and is 
now on Kailasa), the Crystal Mountain, pervading the universe with his 
eight bodies. Those disciplined souls, who practice Siva’s Yoga with 
qualities (saguna) or have merely seen his mandala, are freed of duality and 
the three (qualities).”” (245-247) (244cd-247ab) 


In SvTu ad 10/1029cd-1030 Ksemaraja adds: para laksmir jfianadiptimayt uma 
yi saha | ata ca umaiva saptadhà sthità sati. umapater dehàvibhinnety 
astasaktir mahesvarah VW 


"The goddess Umi is the supreme (form of) Laksmi and is made of the radiant 
energy of knowledge. (Mahe$vara) is with her. Thus, it is Uma Herself who, abiding 
sevenfold, is not separate from the body of the Lord of Uma. Thus, Mahe$vara has eight 
powers." 
^5 There is a common conception found also in the Puranas (see, for example, 
Lingapuràna 2/13) that Siva has eight bodies (marti). These are the five gross elements, 
Earth, Water, Fire, Air and Space, the Sun, the Moon and the Self (ürman), which is 
commonly called the 'Sacrificer' (yajamàüna). Cf. SvT 10/1031-1033 quoted in the 
following note. 

146 8/245-247 (244cd-247ab) is a condensation of SvT 10/1031-1038. 


asyopari tathá castau mürtayas tasya dhimatah | 

arvo bhavas ca bhagavàn rudrah pasupatis tathà V 1031 Il 
isánas caiva bhimas ca mahüdevogra eva ca | 

etabhih kurute Sarvo mürtibhih srstim uttamam || 1032 I| 
bhümir apo ‘nalo vayur àküsam eva ca | 

somas ca yajamānaś cety astau rh smyta V 1033 Il 
sarvütmanà tu te tasminn anyatraikamsata sthitah | 

evam asmin sthito devo brahmalokordhvatas tatha \\ 1034 ll 
meros ca miirdhanisano yogastakam athesyate | 

Srikantha iti nàmnà ca kailásanilayas tathà \| 1035 I 
Sarvadyabhis ca tanubhir astabhir vyápya tisthati | 


‘Above (Umāpati) are the eight forms (mārti) (of Srikantha), that wise one. 
(They are) Sarva, Bhava, the Lord Rudra, and Pasupati, Iina, Bhima and the fierce 
Mahadeva. Sarva brings about the most excellent creation with these eight. This creation 
is said to be the eight, that is, Earth, Water, Fire, Space, the Sun, Moon and the 
sacrificer. (SvT 10/1031-1033) 

They are present in their entirety there (within the enclosure of the Mürti$varas, 
in the principle of the intellect), and partially elsewhere (in the enclosure of the subtle 
elements and within the Egg of Brahma). In this way, the god resides above the world of 
Brahma within this (Rudraloka) And (after that) on the peak of Meru (called 
jyotiskasikhara), l&àna is considered to be the group of eight Yogas. His abode is 
Kailasa, (He is Umapati, who goes) by the name of Srikantha, and he resides there, 
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‘The Group of Eight Bodies’ that presides over that (world) is the 
‘supreme’ (one), because the lower and middling ones were described 
previously. ™ ‘It’, that is, the (group of) presiding deities, Sarva and the rest, 
(emits the eight principles). (Srikantha is) ‘in their midst’, that is, (in the midst) 
of the eight Bodies, and is *with qualities', that is, (the aspect which is) 
substantially formed (pradhàna) from the activity of the (qualities of) sattva and 
the rest, not the supreme nondual form. ‘His mandala’ is the one said to be that 
of the venerable Srikantha etc. “* (They are) ‘freed of duality’, that is, have 
attained the liberated state (kaivalya) by (practicing) the procedure (krama) 
(taught by) the Sarhkhya and other (lower schools). 

Surely (one may ask), if (this) Yoga is capable of attaining this much up 
to here, then how is it that it is said that it attains progressively lower reality 
levels (tattva)?™ With this doubt in mind, he says: 


TARR Saar: | 
querere nmm AFART i 38 I 
gigu acilicet nza i] 


gunanam ādharauttaryāc chuddhāśuddhatvasarısthiteh | 
tāratamyāc ca yogasya bhedat phalavicitratà | 248 || 
tato bhogaphalāvāptibhedād bhedo ‘yam ucyate | 


Yoga is of different sorts, according to the dominance or 
subordination (of one or other) of the qualities, whether it is pure or 
impure, and its order of elevation (taratamya). Thus, the fruits are various. 


pervading (the entire universe in gross and subtle form) with (his) eight bodies, that is, 
Sarva and the rest (all together, in a state of oneness). (1034-1036ab) 


ye tu mahesvaram yogarh sagunam paryupasate | 1036 || 
bhaktyá ca brahmacaryena satyena ca damena ca | 

di dehastham dtmanam te ‘tra yanti manisinah V 1037 Il 
vā ca mandalam tasya bhaktyà ca paraya bhr$am | 
muktadvaità yatatmanas tatra yanti manisinah \ 1038 Il 


The wise (whose intellect is satisfied by the Supreme Lord's scripture), who 
attend with reverence to Mahe$vara's Yoga with qualities with devotion, by observing 
celibacy, truth and self-control, having seen the Self (within) present in the body, come 
here. Having viewed intensely, with supreme devotion, (Umapati’s) mandala (that is the 
foundation of the sacrifice and so attained the regular initiation), free of duality, (their 
mind) having gone there, (they attain the plane of union etc. with the deity).' (1036cd- 
1038) SvT 10/1031-1038 
™ The lower and middling bodies are mentioned above, in 8/216cd-221ab (216-220). 
™8 According to Ksemaraja, this is Umapati's mandala. Jayaratha refers to him here as 
Srikantha. 
™ One is tempted to emend adharàdharatattva- — ‘progressively lower reality levels’ to 
adharanadharatattva- ‘inferior or higher reality levels’. 
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Thus, this diversity is said to be due to the diversity of the fruits and the 
worldly benefits (bhoga) one gets from it. 


(This Yoga differs) ‘according to the dominance or subordination’ 
((of one or other) of the qualities), that is, because (one or other quality) 
predominates (over the others). (A form of Yoga is) ‘pure’ because it is without 
the seed (of lower binding states), and ‘impure’ because it is with seed. (Yoga 
practice also differs because of) ‘its order of elevation’, as mild, middling and 
beyond measure (adhimátra). "The diversity of the fruits’, namely, the 
attainment of this or that principle (taftva),’’ due to which there is this 
difference (bheda). A form of Yoga serves as an instrumental means to 
progressively more elevated principles,?' and another to those that are 
progressively lower. 


The Twelve Susivas Governed by Virabhadra and the Eight Mahadevas 


yape afar seme: og 2v od 
arma: BEAT: FAST: | 

weed dre meaa: fera: 240 d 
F ET) WETSTHTTS: T3 WE Hed | 
TAS Wea AAT gp wu I 


mürtyastakoparistàt tu susivà dvadasoditah ll 249 || 
vāmādyekaśivāntās te kunkumabhah sutejasah | 

tadiirdhvam virabhadrakhyo mandaladhipatih sthitih | 250 Il 
yat ta(sta) sàyujyam Gpannah tena saha modate | 

tato ‘py angusthamatrantam mahddevastakam bhavet || 251 || 


Above the eight Bodies (mürti) rise the twelve SuSivas, starting with 
Vama and ending with Ekasiva, all brilliantly energetic (sutejas) and the 
colour of saffron. Above that is the one called Virabhadra, who resides 
there as the Lord of the mandala. He sports with the one who has attained 
union (sdyujya) with him." Next comes the Group of Eight Mahadevas, 
ending with Angusthamátra."** (249cd-251) (249-251ab) 


(They are all) ‘brilliant’, their light equal to that of tens of millions of 
suns. That is said (in the Svacchandatantra): 


; *1) Vàma, 2) Bhima (Formidable), and 3) Ugra (Fierce), 4) Siva and 5) 
Sarva, 6) Vidyadhipa (the Lord of the Vidyas), 7) Ekavira (Solitary Hero), 8) 
Pracandadhrt (Fierce Determination), 9) I$ana (Lord), 10) Ajesa (the Unborn 


79 Read tattattattva- for tattattva-. 

7*! Read —yogasyordhvordhvatattvesu for —yogasyordhvordhvam tattvesu. 
7? Read with MS C, yas tatsáyujam for yat tatsayujyam. 

753 Verses 249cd-251 (249-251ab) are a paraphrase of SvT 10/1039-1045. 
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Lord), who is Uma's lord, 11) Ananta (Endless One), and 12) Ekasiva (Solitary 
Siva) are said to be the twelve Susivas. They are all the colour of saffron, and 
their light equal to that of tens of millions of suns.’”* 


The word ‘that’, (of) ‘above that’, refers to Susiva. ‘Next’, after 
Virabhadra’s mandala. That is said (in the Svacchandatantra): 


*1) Mahadeva (Great God), 2) Mahatejas (Great Energy), 3) Vamadeva, 
4) Bhavodbhava (Born of Bhava),? 5) Ekapinga (Single Tawny (Eye)), 6) 
Tksanesina (Lord of Sight), 7) Bhuvanega (Lord of the Worlds), along with 8) 
tamatra (Just (the measure of a) Thumb), who is preceded by them, are 
s of Mahadeva’s group of eight." ^^ 


He concludes that: 


Summary of the Worlds in the Intellect 


Sanat se mauremewfes: | 
Tea TS AMSAT 1 343 1 
qp ama aq Teta | 

ada: afar AÀ eremum AY: dp 243 1 


buddhitattvam idarn proktam devayonyastakàditah | 
mahdadevastakante tad yogastakam ihoditam || 252 ll 
tatra $raikantham uktam yat tasyaivomapatis tathà | 
mürtayah susivà viro mahddevastakam vapuh W 253 |I 


This is said to be the principle of the intellect (buddhitattva). It 
starts with the Group of Eight Divine Beings (yonyastaka) and ends with 
the group of eight Mahadevas. We have just explained here that there is a 
Group of Eight Yoga (Rudras), to which belongs the world of Srikantha. 
From him proceeds Umapati, the Bodies (mürti), the Susivas, Vira, and the 
group of eight Mahadevas.”” (252-253) (251cd-253ab) 


All this expansion (prapafica) that begins with Umapati is said to be of 
the one called Srikantha, who is the sustainer of the world said to be that of 
Srikantha, which is the eighth in the midst of the Group of Eight Yoga (Rudras), 
that is within the principle of the intellect, which is such (as has been 
described). ‘Vira’ is Virabhadra. That is said (in a Tantra): 


7 SvT 10/1039cd-104 Lab. 

75 *Bhaya' may be the name of a Rudra, or it may mean 'fettered existence’. 

7% SvT 10/1044-1045ab. 

757 There are sixty-two worlds in Buddhi Tattva; namely those of: 1) 8 Divine Beings, 2) 
8 Krodhe$varas, 3) 8 Tejas, 4) 8 Yogas, 5) 8 Mürtis, 6) 2 Worlds of Uma and Srikantha, 
7) 12 Susivas, and 8) 8 Mahadevas. 


264 CHAPTER EIGHT 


‘Stikantha, by the will (of Siva, the supreme) cause, is one with many 
forms (he assumes) in order to preside over all of the Lords (of the worlds), in 
each (of their) abodes.” 


The Worlds of the Qualities and of Nature 
The Qualities as Unmanifest Nature as the Cause of the Intellect 
aRar sears | 
web g ouem Tur waa PIT 4s II 


uparistad dhiyo ‘dhas ca prakrter gunasamjnitam | 
tattvam tatra tu samksubdha gunah prasuvate dhiyam || 254 I| 


The principle called the qualities (guna) is located above the 
intellect, (but is) below Nature (prakrti)." There indeed the disturbed 
qualities generate the intellect. (254) (253cd-254ab) 


75 Abhinava follows the SvT's cosmology (prakriyà) here, which reckons that the three 
qualities (guna) of Nature (prakrti) constitute an independent principle (tattva). We 
shall see that, in the world orders at this reality level, reside three lineages of teachers 
(8/261-262 (260cd-262ab)), as taught in the Svacchandatantra. However, there is a 
problem here. The acceptance of a separate principle would add to the standard number 
of thirty-six Tattvas. Not surprisingly, there was a difference of opinion. As Watson et 
al. note: ‘gunatattva . . . was regarded by some Saiddhantika scriptures as a separate 
tattva from that of prakrti (also referred to therein as avyakta and pradhdna), which 
comes one above it. These scriptures can be subdivided into those (e.g. Parakhyatantra, 
Rauravasiitrasamgraha) that accepted above this purusa, regarded as the principle of 
the bound soul, and those (e.g. the Kiranatantra) that teach prakrti and guna 
tattvas, but seem to accept no purusatattva (see Goodall 1998: 
Svayambhuvasitrasamgraha does include a gunatattva in its cosmography . . 
Rauravasiitrasamgraha teaches guna, avyakta and purusa as separate. Sadyojyotih 
tends to accept the existence of gunatattva (see, e.g. Bhogakürika 115 and 
Tattvasamgraha 9-10). Ramakantha follows whatever position is maintained in the text 
he is commenting on.’ (Paramoksanirüsakürikà, p. 443 note 827). 

Jayaratha, like Ksemaraja, is aware of this problem. Ksemaraja, commenting 
on the SvT 10/1046, which states that gunatattva is above the intellect, that is, precedes 
it in the order of creation, tries to solve the problem: "The emergence of the quality of 
sattva from the principle of Nature, the nature of which is a state of balanced equality of 
the qualities, is very different from it. Thus, it should be called in a different way, 
namely, as the intellect. (Now,) how can a sprout arise as an effect of a seed, for 
example, if a subtle state of imbalance, which is like the swelling (of the seed), does not 
arise in between (the seed's state and that of the sprout, its effect? Similarly,) the 
principle of the qualities arises from the principle of Nature, from which it is said to not 
be very different. It is with the intention (to express this subtle difference) that 
gunatattva is presented (by some) as a distinct separate principle (from the others). 

In (scriptures) such as the venerable Málinivijaya, gunatattva is referred to as 
one with the principle of Nature (prakrti), (but has some separate existence) insofar as 
the gunas continue to be mentioned, as when one names a seed (as being such) when it 
is in a swollen state. (This is) as happens when a subtle state of imbalance (between the 
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‘The principle called the qualities’ means the principle of the qualities 
(gunatattva). Surely, in accord with the view (of the Samkhya) that ‘the intellect 
(emerges) from Nature’,’” others say that the principle of the intellect comes 
after Nature as its (immediate) effect, so how is it that it is said here that the 
principle of the qualities is in between? With this doubt in mind, he says that 
(the intellect is generated) ‘there indeed’. The word ‘indeed’ (indicates that 
that is) the cause (of the intellect’s existence). (The qualities are) ‘disturbed’, in 
the sense that they are propense to generating (their) effect, because (they) 
assume an unbalanced state, in which they are subordinated (alternately) to one 
another. Whereas within the material Nature (prakrti), their state (is one of 
balance), in which they do not differ (in this way from one another). As they say 
(in the Samkhyàásütra): 


‘Nature (prakrti) is a state of equilibrium (sámya) of sattva, rajas, and 
tamas (in which they are equal). "^^ 


gunas arises in Nature) and (they) issue forth from it. (Although these scriptures do refer 
to the gunas, they do not refer to them as a separate principle) because the intention is to 
expound an abbreviated form of initiation by means of the world-orders. Here however, 
(in the Svacchandatantra,) the exposition of the procedure concerning the worlds is 
being undertaken in detail, and so gunatattva is presented as separate from prakrtitattva. 
One should not (feel) doubt (because) scriptures dis z 

Kşemarāja here has in mind MV 1/30: “Then (Māyā) generated the Unmanifest 
(Nature) (avyakta) from the principle of the Force (of limited agency). Then (from that) 
the Qualities (were produced), and from them the intellect with its eight qualities. 
Similarly, the ego (originated) from the intellect.” 

The SvT, followed and defended here by Abhinava, very clearly describes the 
worlds of the three Gunas as corresponding to those of three lineages of teachers (see 
8/261-262 (260cd-262ab)). The Tattva and its worlds are as real as any of the others. 
Ksemaraja’s explanation amounts to saying that Gunatattva is Prakrtitattva when it is 
aroused from its Unmanifest state, in which the gunas balance each other out. The brief 
procedure does not take the two states into account. This view is made explicit by 
Jayaratha below in TAv ad 9/259-260 (258cd-260ab), where he argues that ‘they cannot 
be separate principles, as scripture declares Purusa to be the twenty-fifth principle, 
which is just above Prakrti, the twenty-fourth,” 

7? SamnKa 22a. 

7 SàmSü 1/61. All that is in the field of objectivity, ranging from the intellect down to 
the gross elements, are products of prakrti, which literally means Nature. This material 
Nature of things physical, sensory and mental, consists of a state of equilibrium of three 
constitutive elements called gunas, a word which literally means ‘quality’ or ‘strand’. 
One is sattva, which is light, luminous and pleasing; rajas, which is mobile, dynamic 
and painful; tamas, which is inert, obstructive and stupid. None of the three constitutive 
elements in the allotropic states (vikrti) of Nature ever operate alone. They are always 
combined in varying degrees with one another in unequal proportions. The notion of 
these three Qualities and Nature, which is characteristic of the Sarhkhya and the Yoga of 
Pātañjali, is accepted with hardly any variation by all forms of Saivism and Vaisnavism. 
The description Krsna gives of the gunas in chapter fourteen of the Bhagavadgita is 
classic. There we read: 


“Sattva, Rajas, Tamas — gunas, O mighty-armed [Arjuna], born of Prakrti, bind 
the indestructible embodied (soul) fast in the body. Of these, sattva, being stainless, is 
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A cause that is not out of (its basic) state of balance would not generate 
(its) effect. (Only) once a seed is swollen by contact with water etc. does it gives 
rise to the sprout and the rest (of the plant), not otherwise; if that were not so, (a 
plant that grows from a seed) could arise from a root also. He says that: 


q does Hot php 
na vaisamyam andpannam ka@ranam küryasütaye | 


A cause that is not out of (its basic) state of balance (is not ready) to 
generate its effect. (255ab) (254cd) 


Thus, how can Nature, that is not out of (its basic) state of balance, be 
the cause of the birth of the intellect? Thus, he says: 


Teram da Wf: RP Gg ous od 


gunasamyatmikà tena prakrtih karanam bhavet | 255 Il 


(Therefore,) it is because of this (disturbance) that Nature (prakrti), 
which is the equilibrium of (its) qualities, can act as a cause.” (255cd) 
(255ab) 


luminous and unobstructive. It binds, O stainless one, by creating attachment to 
happiness and attachment to knowledge. Know rajas to be of the nature of passion, the 
source of thirst and attachment; it binds fast, O Kaunteya, the embodied one by 
attachment to action. But know tamas to be born of ignorance, deluding all embodied 
beings; it binds fast, O Bharata, by heedlessness, indolence and sleep. Sattva binds one 
to happiness and rajas to action, O Bharata, while tamas verily veils knowledge and 
binds one to heedlessness. Sattva asserts itself, O Bharata, by predominating over rajas 
and tamas; and rajas, over sattva and tamas; and tamas, over sattva and rajas. When 
the light of knowledge beams through all the gateways of the body, then it may be 
known that sattva is predominant. Greed, activity, the undertaking of actions, unrest, 
longing — these arise, O best of the Bharatas, when rajas is predominant. 
Indiscrimination, inertness, heedlessness, and delusion — these arise, O joy of the Kurus, 
when tamas is predominant. If the embodied one meets with death when sattva is 
predominant, then he goes to the pure worlds of those who know the highest. Meeting 
with death in rajas, he is born among those attached to action; and, dying in tamas, he is 
born in the wombs of the deluded. The fruit of good action, they say, is saftvika and 
pure; verily the fruit of rajas is pain, and ignorance is the fruit of tamas. Those who are 
fixed in sattva go upwards; the rajasikas remain in the middle; and the tamasikas 
abiding in the functions of the lowest guna, go downwards. When the seer perceives no 
agent other than the gunas, and knows Him who is higher than the gunas, He enters into 
my being. The embodied one, having crossed over these three gunas out of which the 
body is evolved, is freed from birth, death, decay and pain, and attains to immortality.’ 
(BhGi 14/5-20) For a translation of Abhinava's commentary on BhGi 14/14-15 see note 
28,307. 

^! According to the Sámkhya, Nature — Prakriti — is in two states: ‘unmanifest’ 
(avyakta) and ‘manifest’ (vyakta). The latter state is that of the sphere of objectivity, 
experienced by countless individual souls — Purusa, who are fascinated by it. All Nature 
is one and the same for all; the experience of it varies for each individual soul according 
to their Karmas. It is reformed each moment in ever new forms by the deployment of 
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‘It is because of this’, that is, the state of imbalance (Nature) has 
assumed. It is necessary that there be a principle of the qualities which is a 
(direct) product of the material Nature and is its disturbed nature. It is necessary 
to accept this as a part (of the scheme of principles) so that the intellect may 
come into being.’ 

Surely, if that is the case, then can Nature generate that principle of the 
qualities without being disturbed, or not? In the first case, what would be the 
use of this other principle of the qualities (you) imagine (exists) in order to 
generate the principle of the Intellect? And if this disturbance does occur, is that 
because another disturbance takes place (that brings it about), or not? Thus, this 
would result in an infinite regress, such that it would not be possible for the 
qualities nor (indeed) of the intellect to come into being. He says this (next): 


wad oft dant fae aA | 
wet pta caret ru era: qp 248 1 


nanv evam sāpi samksobham vind tan visaman gunan | 
katham suvita tatradye ksobhe sydd anavasthitih ll 256 I 


Surely, (someone may object,) how can Nature in this way, without 
being disturbed, generate those qualities that are in an unbalanced state? If 
(it requires) an initial disturbance, (that too would require another to 
instigate it, thus) leading to an infinite regress. (256) (255cd-256ab) 


Surely, agreed that this fault (i.e. logical inconsistency) does exi 
so, it is (a fault of) the Sarhkhya (view), not ours. An insentient caus: 
capable of generating (its) effect without being stimulated (to do so), because 


the countless particular, mental, sensorial and physical actions that belong to the one or 
other of the twenty-three principles (tattva). From one point of view, these are 
understood to be alterations (vikrti) of Nature, and from another, effects (karya) of the 
original unmanifest Nature, which is their universal cause (kdrana). Unmanifest Nature 
consists of a state of ‘equality’ (sdémyata) or equilibrium of its three constituent 
Qualities (guna). These are 1) sattva, which is the quality of luminosity, intelligence, 
and joy; 2) rajas, which is energetic, active and painful; and 3) tamas, which is inertia, 
obstruction and dullness. In the ‘balanced unmanifest’ state of Nature, they cancel each 
other out. In the manifest state, one or other predominates in various degrees with 
respect to the others. The particulars that belong to the Earth Principle, for example, are 
almost entirely tamasika, whereas those that belong to the Principle of the Intellect, 
insofar as they are ‘luminous’ and clearly perceived, sartvika. Thus, the transition from 
cause to effect is marked by the disruption of the original ‘balanced’ state, such that the 
proportions of the three Qualities differ in each of Nature’s manifest forms. 

^?! The reason why the qualities (guna) of Nature are a separate principle apart from 
Nature is that Nature cannot be the direct source of the emanation of the principles 
below it, of which the Intellect is the first. This is because Nature abides within its 
unmanifest state when the Qualities are in a balanced state within it. Nature can only 
generate its product when this balance is disrupted. Abhinava argues that one must 
accept this condition for it to be a separate principle. 
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we see that that is so in daily life, as happens, for example, with a seed and (its) 
sprout. 
He says that: 


where dm wart 
sámkhyasya dosa evàyar...................... 


(Our reply to this objection is that) this is itself a fault of the 
Samkhya. (257a) (256c) 


The word ‘itself’ is out of order (in this sentence). Thus, (one s 
read that it is a fault) ‘of the Samkhya itself’. Or else (one could say that) 
not a fault of that (view) also, as it maintains that these qualities that are 
disturbed (spontaneously) by themselves are a form (rüpa) of Unmanifest 
(Nature) — otherwise how could its result come about? Thus it is said (in the 
Sarkhyakàrikà), ‘it is the nature (of Nature) to generate (its products). ? 

He says that: 


XO GE € wf ap qa q T: 
are: 


eae sk ok vadi va tena te gunāh | 
avyaktam istah 


Or if (the Sarnkhya) maintains that these Qualities are Unmanifest 
Nature (avyakta) (itself) . . . (257bc) (256d-257a) 


Surely then, how does that square with (the Samkhya's own view) that 
‘Nature is a state of equilibrium (sámya) of sattva, rajas, and tamas (in which 
they are all equal to one another)'?"** With this doubt in mind, he says: 


WIRD RA a AAT RU I 


sdmyam tu sangamátram na cetarat || 257 || 


(They maintain) that the state of equilibrium (samya) is merely 
their conjunction (sarigamátra), not something else. (257d) (257b) 


Again, (what is meant) here (in the Sàmkhya view) is that the state of 
equilibrium (of the qualities) is merely their conjunction. All that (the Samkhya) 
means to say is that even though they are disturbed (in the unmanifest state of 
Nature), they arise (together) equally, in conflict with one another (in such a 
way that the individual effects of the qualities cancel each other out), ‘not 


7? SamKa 11. The Sarhkhya maintains that the effect is essentially the same as its 
material cause (satküryaváda), as a jar is, for example, essentially clay, and curd milk. 
^ SamsSü 1/61. 
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something else’, that is to say, that their condition is not one in which they are 
not distinguished from one another because (Nature) is undisturbed. If that were 
to be the case, the fallacy would (arise) of allowing the aforementioned fault (to 
arise), 

(Surely.) that is not said to be any fault of the Samkhya; is it not rather 
that of those who maintain the existence of the qualities as a (separate) 
principle? With this doubt in mind, he says: 


IAF q Soa d 
aam Sarasa HR AT TUT: p 34 odi 


asmakam tu svatantresatathecchaksobhasangatam | 
avyaktam buddhitattvasya kdranam ksobhità gunàh || 258 | 


According to us, however, the cause of the intellect (buddhitattva) is 
unmanifest Nature, when it is disturbed by the will that it be such, by the 
Lord Who is free, and the qualities are (thereby) in a disturbed state. (258) 
(257cd-258ab) 


Here (in our view), it is said that, insofar as a cause is insentient and is 
not aroused, it cannot generate (its) effect. Nor does it depend on another 
disturbance for it to become aroused (and primed to produce its effect), because 
it uch by the Lord's will. Nor is a relationship between cause and effect 
possible without that. This will be (explained in detail) further ahead, and so 
there is no need to exert (ourselves) here (to do so). Thus, according to our view 
(darsana), the Lord Who is free and presides over the principle of Nature 
poss this free will (to bring it about). When Unmanifest Nature is aroused 
by that (will), ‘the qualities are (thereby) in a disturbed state’, having 
assumed the nature of the principle which is the Qualities, and so ‘the cause’ of 
the intellect (buddhitattva) is capable of generating it. This is the meaning. ^ 


7* The statements that a) Nature is made up of its constitutive elements in a state of 
equilibrium and is undisturbed, and b) that it consists of elements in an unbalanced, 
disturbed state, are contradictory. Accepting the latter statement to be true would imply 
the negation of a state of equality or equilibrium that would thus be nothing more than a 
mere union of the different constitutive elements. Thus, we must accept that they are 
two different principles. 

7% An inert cause resting undisturbed within itself cannot give rise to an effect, nor does 
à disturbance that may arise require another disturbance for it to come about, rather it 
occurs by the Lord's will. This will is the absolute freedom of the Deity, Who is 
perfectly free and presides over Nature. Disturbed by the Lord's will, Unmanifest 
Nature gives rise to the Qualities in a disturbed, causally effective state which, 
constituting a separate principle, are capable of giving rise to the Intellect, and so are its 
cause. 

Unmanifest Nature cannot give rise to its manifestations directly. A seed 
though swollen (uccima) is still called a seed. The existence of the principle of the 
Qualities does not mean that Nature no longer exists. Nor is the principle of the 
Qualities totally distinct from Nature. Rather, it is another aspect of it, that is born from 
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Surely, (an opponent may object,) if that is the case, let it be that 
Unmanifest Nature (itself), when it is disturbed by the Lord’s will, generates 
(janayatu) the principle of the intellect, so what is the use of (this) principle of 
the qualities (you) have conceived to be another (separate one, that serves only) 
to make the understanding (of the causal process) more complex? Thus, he says: 


Wy Tea A: aT: THA: TT d 

wea fuge wp fend: cena usa 
aaron wq |d 

rare aa: mr Ag Wo od 


nanu tattvesvarecchato yah ksobhah prakrteh purà | 

tad eva buddhitattvam syat kim anyaih kalpitair gunaih || 259 Il 
naitat kàranatàrüpaparàmarsavarodhi yat | 

ksobhantaram tatah karyam bijocchiünànkurádivat || 260 Il 


Surely then, (the opponent may rejoin,) the initial disturbance of 
the material Nature (prakrti) that takes place by the Lord's will should 
itself be the intellect, so of what use are these other qualities imagined (by 
you)? (Our reply is that) this is not so, because (the causal process takes 
place in three stages. The initial stage) retains within itself a reflective 
awareness of its causal nature. (Secondly, there) then occurs the 
intermediate arousal (of the cause which renders it propense to generate its 
effect). Then, (from that comes) the effect, just as happens with a seed, its 
swollen condition (ucchunatd), the sprout and so forth. (259-260) (258cd- 
260ab) 


A cause is said to be that which, even when it is aroused (and primed to 
give rise to its effect, the perceiver) retains the reflective awareness of that being 
its nature. Although a seed is swollen (and about to sprout), it is still said to be a 
seed. Thus, even though the principle of the qualities is the aroused form of that 
(Unmanifest Nature), it is capable of retaining the reflective awareness (on the 
part of the perceiver) that it is the cause. Even so, in some way its oneness with 
Nature does not cease. Thus, the principle of the qualities is not some other 
principle separate from Nature; rather it is another, disturbed form of that same 
(Nature), which is propense (and about to) generate its product. If it were to be 
another (independent) principle, there would be thirty-seven principles (not 
thirty-six). That would run contrary to (the teaching of the Svacchandatantra 
that): 


*O Parvati, there are thirty-six main principles, beginning with Earth 
and ending with Siva, that should be purified." 


it when it is disturbed, and thus propense to giving rise to its effect. Thus, according to 
this view, the principle of the Qualities is not a separate principle. 
78 SvT 5/2cd-3a. 
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It would also be contrary (to the same scripture, that states): 
‘Brahma is established having pervaded the twenty-four principles, 
ending with Fundamental Nature (pradhana).’"* 


... The individual soul is the twenty-fifth.” 


In this way (if one accepts that the qualities are a separate principle), 
Nature (pradhdna) would be the twenty-fifth and the individual soul (purusa), 
the twenty-sixth. Thus, just as Maya is of two kinds, as the Knot (of ignorance) 
(granthi) and the principle (tattva) (which correspond to its disturbed and 
undisturbed aspects), similarly one should understand that Nature (is of two 
kinds) as disturbed and undisturbed, so that everything is coherent (and makes 
sense). The principle of the intellect is superior to all (the other principles 
generated from Nature), and so is very different in character (from the others 
and from Nature), as is the sprout, for example, from the seed. Thus, (the 
intellect) is its product. (Unmanifest Nature) is certainly not a cause also, (for if 
it were to be, it would be in its disturbed, causal state). Thus, one must 
necessarily accept (the existence) of the principle of the qualities as the cause of 
the intellect. And so it has been clarified in this way that even if one says that 
Nature is the qualities that are disturbed (spontaneously) by themselves, there is 
no occasion for the fault of the Sarnkhya (view) to arise. (An opponent may 
rejoin that that makes no sense, because) if were to be so, one should first say 
that there is also an undisturbed form of the qualities; otherwise, in relation to 
what would their disturbed state be? Thus, it has been explained here that there 


78 SvT 11/46abc. 

7? This quarter verse is not in the published text of the SvT. Cf. there: ‘O fair lady, there 
are twenty-four principles that should be seen to be devoid of consciousness . . 
QAAcd-45a) 


"Should be seen' (means) should be determined to be objectivity. If they are 
devoid of consciousness, how are they perceived? (With this question in mind,) he says: 


*Presided over (and sustained) by the individual soul (purusa), they should all 
be known to be endowed with consciousness at all times.’ (2/45bcd) 


The condition of being presided over (and sustained) is that of being strewn 
over with agency strengthened by the Force (of limited agency) (kald). ‘They should be 
known’, that is, by setting aside subjectivity, they should be understood to be essentially 
objective, because they are known by means of the operation of the intellect, (which is) 
also (objective). (Moreover,) because they are objective, they are external, as is the 
chaff with respect to the (grain of) rice. (They are) the objective polarity of the (limited) 
Self, which is predominantly internal. Thus, 

‘(the individual soul is) the twenty fifth, and that (which it is not) is said to be 
(all that) pertains to Nature (prakrta).’ (2/46ab) 


Nature itself is ‘(all that) pertains to Nature’. What pertains to Nature is derived 
from nature, that is, (all the principles) beginning with the Qualities and ending with 
Earth.’ 

7" See above, note to ad 8/8-9cd, cf. TAv ad 9/154ab. See above, note to 4/38 and note 
8,27 concerning Maya as the ‘Knot’. 
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are three states, (by stating that) ‘just as happens with a seed, its swollen 
condition (ucchunata), the sprout and so forth’. 

Having proved in this way the existence of the principle of the qualities, 
he (now goes on) to describe the worlds that are within it. 


The Three Lines of Teachers in the Three Qualities 


FATA TEUÜ Tee: fnm: 
fret aAa: i 262 1 
Tae: FST STENT. |d 

fran: fr ASERT: || 252 I 


kramát tamorajahsattve gurūņām panktayah sthitah | 
tisro dvatrimSad ekatas trimSad apy ekavimsatih |\\ 261 ll 
svajiidnayogabalatah kridanto daisikottamah | 
trinetrah pasanirmuktas te ‘tranugrahakarinah | 262 I| 


There are three lines of teachers present in the qualities of tamas, 
rajas and sattva. They consist of thirty-two, thirty, and twenty-one 
(members), respectively. By virtue of the strength of their own Yoga and 
knowledge, these, the best of teachers, each with three eyes and free of the 
fetters, play here and grace (all living beings). (261-262) (260cd-262ab) 


(The expression) ‘the qualities of tamas, rajas and sattva’ (together 
form) a compound (in the original Sanskrit) that expresses an aggregate. That is 
said (in the Svacchandatantra): 


‘The first line (of teachers present) in Tamas is located above. Their 
names will now be listed correctly and in due order. (They are): 1) Siva, 2) 
Prabhu (Lord) 3) Vamadeva, 4) Canda (Fierce), 5) Pratapavat (Po: sing 
Splendour), 6) Prahlada (Joy), 7) Uttama (Excellent) and 8) Bhima (Terrible), 9) 
Karala (Big Teeth) and 10) Pingala (Brown), 11) Mahendra (Great Lord), 12) 
Dinakrt (Sun), 13) Pratoda (Goad) and 14) Daksa (Skilful), and the one famous 
as 15) Kalevara"' (Body) and 16) Katankata (Fire), 17) Ambuhartr (Water 
Bearer) and 18) Narigah (Lord of Men), 19) Sveta (White), and 20) Rgveda, 21) 
Yajurveda, 22) Samaveda, 23) Atharvan, and 24) Susiva, 25) Virüpáksa (Three- 
Eyed) and 26) Jyestha (Eldest) and 27) the Brahmin Narayana, 28) Gandodara”” 
(Rhinoceros Belly), 29) Yama, 30) Malin (Garlanded), 31) Gahanesa (Lord of 
the Abyss), and 32) Pidana (Affliction). (Thus,) the first line (of teachers) has 
been declared, which is said"? to consist of thirty-two Rudras. 


7" Read with the printed edition of the SvT, kalevaras for kadevaras. 
7? The published text of the SvT reads gando naro for gandodaro. 
7? Read with the SvT, srarta for vrtà. SvT 10/1047cd-1052. 


TANTRALOKA 273 


B) (Now the names of) the second line (of teachers), which is above 
(that) and belongs to rajas, will be listed. (These are): 1) Sukla (White), 2) 
Dasa (Servant), who is a good servant, 3) Lokaksa (Eye of the World) and 4) 
Sürya (Sun), 5) Suhotra (Good Fire Sacrificer) and 6) | Ekapada (Single Foot), 7) 
Grddhra (Vulture) and 8) Sivesvara (Whose Lord is Siva), 9) Gautama and 10) 
Yogisa (Lord of Yoga), and 11) Dadhibahu (Curd Arms) is another, 12) Rsabha 
(Bull), 13) the god Gokarna (Cow Ear) and 14) MaheSvara (Great Lord),"* 
15) GuhyeSana (Lord of Secrets)  16)Sikhandin (Tufted), 17) Jatin 
(Dreadlocked), 18) Malin (Garlanded) and 19) Ugraka (Fierce), 20) Bhrgu, 21) 
Sikhin (Peacock) and 22) Sülin (Lance Bearer), and 23) Sugati (Good Path) and 
24) Supalana (Well Protected), 25) Attahasa (Roaring Laugh) and 26) Daruka 
(Devadaru Pine), 27) Làngalin'? (Plough Bearer) and 28) Tridandaka (Triple 
Staff), then one should meditate on 29) Bhavana (Dwelling) and 30) Lakulesa 
(Lord of the Mongoose). The second excellent line (of teachers) said to consist 
of thirty Rudras.”” 


C) (Now the names of) the third line (of teachers), which is above 
(that) and is that of sattva, will be listed. They are said to be: 1) Aruna Deva 
(Red God),’* 2) Dirghabahu (Long Arms) and 3) Aribhüti (Surpassing 
Prosperity), 4) Sthanuka (Pillar), 5) Sadyojata (Just Born) and 6) Sandin 
(Possessing Curd), 7) Sanmukha (Six-Faced) and 8) Caturanana (Four-Faced), 
9) Cakrapani (Bearing a Wheel), 10) the one called Kirma,’” and 11) 
Ardhanári$vara (Androgene), 12) Sarhvartaka (Doomsday Fire), 13) Bhasmisa 
(Lord of Ashes), 14) Kāmanāśana (Destroyer of Desire), 15) Kapalin (Skull 
Bearer), 16) Bhür, 17) Bhuvah, and 18) Vasatkàra and 19) Vausatkara, 20) 
Svāhā and 21) Svadha.” This is the third line consisting of twenty-one 
Rudras.'*! 


He (now) adds up the number of worlds up to here. 


7^ This is the reading in the SvT 10/1055b. The reading here is guhesvarah, which is 
practically the same as the following entry. 

75 SVT reads Jāħgaliś, the reading here is langulis, which is not correct. 

7% The published text of the SvT reads atidandakah for tridandakah. 

7” SvT 10/1053-1057. 

7* Read with SvT devo ‘runo for devdruno, and -atibhütis ca for -aribhütis ca. The 
SvT reads jhinthi for sa 
7? Read with the SvT, kiirmakhyas for kürmáksas. 

7 Read with then SvT, svadhà for sudha. 

7! SvT 10/1058-1061. Ksemaraja explains: ‘Such are these supreme lords, the eighty- 
three teachers who, by means of Mahe$vara, bestow the appropriate knowledge and 
Yoga to those who wish to attain the enjoyment of the principle of the qualities. 
Appointed there for some time, they play. That is said (here); ‘Endowed with 
knowledge and Yoga, (these) the most excellent teachers play.' It is said that, because 
they are on the most excellent level, although they reside within the principle of the 
Qualities, they are not coloured by them. Thus, they play. They are not like others, 
bound by the Qualities, as ‘they are free of the bonds of transmigratory existence . . ." 
The meaning is that, free of the Impurity of the individual soul, Karma and Maya, they 
are liberated in life (jivanmukta). Moreover, ‘they are free of the great delusion.” (SvT 
10/1062 and commentary). 
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A Summary of the Two Hundred and Seven Worlds up to the Qualities 


qa gen was À | 
Ra spem up ASAI qe 953 II 


buddhes ca gunaparyantam ubhe saptadhike Sate | 
rudranam bhuvananam ca mukhyato ‘nye tadantare | 263 || 


Thus, from the intellect up to the qualities there are two hundred 
and seven Rudras and primarily as many worlds, (without counting) the 
other secondary and intermediate ones.” (263) (262cd-263ab) 


‘The intellect’ is (here in its manifest) unfolding form, (from which the 
remaining principles up to Earth, which are) the products (of Nature, are 
derived). Thus, beginning with Earth up to the qualities, there are ‘primarily’ 
two hundred and seven worlds. (Only the primary ones are counted), because 
otherwise (if one counted all of them), they would be endless in number. Thus, 

1) below Earth there is one world, (which is that) of Ananta. 

2) Within (the Earth) there are six, namely, (the worlds of) Kalagni, 
Küsmaànda, Hataka, Brahma, Visnu and Rudra. 

3) Outside (the Egg of Brahma), there are the hundred (worlds) of the 
hundred Rudras. 

4) One (world) of Virabhadra, who presides over them. Thus making 
one hundred and eight (worlds in the Earth principle). 

5) There are nine worlds in the Water principle, namely, the Secret 
Group of Eight and that of Virabhadra, who presides over them. N 

6) There are nine in the principle of Fire, which are those of Sivagni and 
the Most Secret Group of Eight. 

7) There are nine in the principle of the Wind, which are those of the 
vital breath (prana) and the More Secret than the Most Secret Group of Eight. 

8) There are nine in the principle of Space, which are those of Space 
and the eight Pure Ones. 

9) There are eight (worlds of the eight) Bodies in the subtle elements. 

10) The five (worlds) of the Lords of the organs of action. 

11) The five (worlds) of the lords of the organs of knowledge. 

12) There is one world of the Moon in the mind (manas). 

13) There are nine in the ego (ahamkdara), which are those of the Lord 
of the ego and the Group of Eight Sthanus. 

14) There are thirty-two (worlds) in the intellect, which are those of the 
four Groups of Eight called those of the Divine Beings, Wrath, Fire and Yoga. 

15) There are the three lines (of teachers) in the principle of the qualities 
(guna). 


Again, elsewhere (in other scriptures) there is some difference (in the 
account of these worlds). So he says: 


?* Paraphrase of SvT 10/1064cd-1065. 
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The Group of Eight Yogas in the Qualities According to the Sivatanu 


ares qurensp he frac A: | 


yogastakam gunaskandhe proktam sivatanau punah | 


Again, it is said in the Sivatanu that the group of eight Yogas is 
within the section (skandha) of the qualities." (264ab) (263cd) 


‘Within the section of the qualities’ (means) within the principle of 
the qualities (gunatattva). 
He (now) quotes that book. 


Aa aot À eqpHPTER qp 3&Y dg 
apapaayfatar afte: era eat | 
FOAR: «rfr Terms EY I 
TST TNT Tae d 
mamama aenorfa fafawfs i 286 1 
qafa PAA Gere aaa: | 

Ta: We Yor esum CAST I 38e gd 
amoa S: AVS | 


yonir atitya gaune 

skandhe sy 
akrtakrtavibhuv. 

harir guhah kramavasat tato devi | 
karanàány animádigunàáh 

küryàni pratyayaprapaficas ca |l 265 || 
avyaktad utpanna 

gunáàs ca sattvadayo 'misàm | 
dharmajfiünavirügàn 

aisvaryam tatphalàni vividhüni ll 266 ll 
yacchanti gunebhyo ‘mi purusebhyo yogadatarah | 
tebhyah parato bhuvanam 

sattvadigundsanasya devasya I 267 Il 
sakalajagad ekamātur 

bhartuh Srikanthanathasya | 


(There we read that) ‘the wombs (yoni) are the Bestowers of Yoga 
who, beyond (that), reside within the section of the qualities. These are, in 
due order: 1) Akrta, 2) Krta, 3) Rbhu,™ 4) Brahma, 5) Visnu, 6) Kumara 
and then (finally), 7) the Goddess. They are (divine beings who possess) 


783 TA 8/264cd-27 lab (264-271) is drawn from the Sivatanu. 
™ Read rbhu for vibhu. 
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sense organs, yogic powers, including the power to make themselves small 
at will (anima) and the rest, the products (of Nature), the extending 
expanse of perceptions (pratyayaprapaiica),” the qualities of sattva and the 
rest generated from unmanifest Nature (avyakta). From the qualities (guna 
in which they reside), the Bestowers of Yoga dispense righteousness 
(dharma), knowledge, dispassion, lordship” and their various fruits to 
men. 

Beyond them is the world of Srikanthanatha. He is the Lord and 
god who, enthroned on the qualities of sattva and the rest, is the sustainer 
and sole experiencing subject of the entire universe.’ (264-268ab) (263cd- 
267) 


"The extending expanse of perceptions’ are the fifty primary (types of 
perception), beginning with misapprehension (viparyaya). ‘They’ are Akrta and 
the other Bestowers of Yoga. They give to others, in that they bestow 
righteousness (dharma) and the rest. 

Surely (then, one may ask,) what happens to him by being situated 
above them? With this doubt in mind, he says that: 


MTom YPAFA ETAT p VEL n 
Testa ween eats sp | 


yenomaguhanila 
brahma-rbhuksakrtakrtadibhuvanesu || 268 |l 
graharüpinyà Saktya 
prabhvyadhisthani bhütàni | 


He presides over the beings in the worlds of Uma, Guha (Kumara), 
Nila (Visnu), Brahma, Rbhuksa, Krta and Akrta and the rest, by virtue of 
his sustaining power of knowledge (grahasakti). (268cd-269ab) (268) 


*Nila' is Visnu. (His) 'sustaining (power)' is that of supporting. 'He 
presides' over the beings he sustains. 

He now explains every one of (Srikantha' s) grounds (of residence) 
(adhisthana): 


Srikantha Destroys the Worlds and Rudrani Emits Them. 
The Gods Sacrifice There to Prajapati on Her as Vedi 


safeties wenprTTTESÉGHÉSNS d 2&9 d 
ep a enema qaod 


755 See below, 8/278cd-279ab (278) and commentary. 

7% See SarnKa 46. 

7* Read aisvaryari for anaisvaryam. According to th Sarnkhya, the intellect possesses 
these four qualities and their opposites, thus making eight. Cf. SarnKa 44-45. 
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ATH xu dép TASIATTHC | 


wgufafesnrsfafivr agreed À: i semi 
TTRTGETRRTRFEPETHETRÉHIERITETST ATT: d 


upasamjihirsur iha yas 

caturánanapankajam samavisya || 269 Il 
dagdhvà caturo lokan 

janalokün nirminoti punah | 
yasyecchdatah sattva 

digunasa 
anukalpo rudran) 

vedi tatrejyate ‘nukalpena | 
pasupatir indropendra- 

virificair atha tadupalambhato devaih W 271 Wl 
gandharvayaksaráksas 

pitrmunibhi 


visrjati rudráni || 270 ll 


itritas tathà yagah | 


Desiring here to withdraw (the created order into himself), 
(Srikantha) first penetrates (samavisya) into (the being of) the four-faced 
(Brahma), who is born from the lotus (of Visnu’s navel). Then, having 
burnt the four worlds (to ashes), he creates the worlds of living beings 
again. 

By his will, Rudrani, whose body is the qualities, sattva and the rest, 
emits (the universe). (The goddess) Vedi, (who personifies the sacrificial 
altar), represents (anukalpa) Rudrani. There the gods Indra, Upendra and 
Brahma, perceiving that along with the Gandharvas, Yaksas, Rüksas, 
fathers and Munis, sacrifice in accord with the procedure (anukalpena)™ to 
Pasupati. Accordingly, the sacrifices are of various sorts. (269cd-272ab) 
(269-271) 


(Srikantha) ‘penetrates’ (Brahma means that he) presides (over him). 
He burns (the worlds), in (his) form as the Rudra the Fire of Time 
(Kalagnirudra). ‘Rudrani’ is the goddess Uma (Siva’s consort). ‘Substitute’ 
means a secondary form (miirti), ‘Vedi’ is the pedestal (pithi 4), which is 
power of action (kriyasakti), and (Siva) ‘Pasupati’ is the external 
(visible) Linga. 


78 The term anukalpa may be understood to refer to a sacrifice which is not performed 
according to the ideal or primary rule (kalpa), but by a secondary (anu) (i.e. inferior) 
method (anukalpa). It can also mean ‘according to the rule’, or, as I translate, 
‘symbolically’. 

79 The base of a Liügam is referred to in this way. It represents Sakti, which is its 
foundation. 
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The Eight Rudras in Unmanifest Nature 


TOT en ure quem TOMER: p 393 od 
PAsi AA ER | 
Tamiri q fired T d p 203 d 


gunünàm yat param sámyam tad avyaktam gunordhvatah || 272 || 
krodhesacandasarvartà jyotihpingalasürakau | 
paricàntakaikavirau ca Sikhoda$ casta tatra te || 273 || 


™The Unmanifest Nature (avyakta) is the supreme form of 
equilibrium (samya) of the qualities. It is above the qualities (themselves). 
The eight, Krodhes$a (Lord of Wrath), Canda (Fierce One), Sarnvarta 
(Doomsday Cloud), Jyotis (Light), Pingala (Tawny), Süraka (Demon), 
Pañcāntaka (Destroyer of the Five), Ekavire$a (the Solitary Lord) and 
Sikhoda (Risen from the Topknot),”! reside there. (272cd-273) (272-273ab) 


‘The supreme form of equilibrium’ is the (abiding) undisturbed 
condition, and so is ‘the Unmanifest Nature’. The intention behind taking (the 
names) of the Lords of the Worlds and saying them directly in the present 
compilation (sarigraha), is so that those who listen (to the teachings of the 
scriptures) may not confused by the fact that many other incorrect readings are 
possible in other scriptures. The same is said in the venerable Ruru: 


"The Great Lords (maheSvara) are Krodhesa (Lord of Wrath), Canda 
(Fierce One), Saivarta (Doomsday Cloud), Jyotis (Light), Pingala (Tawny), 
Süraka (Demon), Paficàntaka (Destroyer of the Five), Ekavire$a (the Solitary 
Lord) and Sikhoda (Risen from the Topknot),’”” 


In the venerable Nandisikhà also (we read): 
"There are Lords of the Worlds who reside beyond the qualities, 


namely, Krodhesa (Lord of Wrath) and the one called Canda (Fierce One), 
Sainvarta (Doomsday Cloud), Pingala (Tawny) and Jyotis (Light), Vibhu (the 


™ Abhinava now cites the Rauravasiitrasamgraha, and returns back to the Sivatanu in 
274 (273cd-274ab), and continues to draw from it up to 276cd-277ab (277). 

7?! These names are drawn from the Rauravagama, vidydpada, 4/17. They are also 
found with variants in SvT 10/1067. Jayaratha says that this is Abhinavagupta's 
opinion. The texts seem to conflict as to their names, but one should not be confused by 
this. 

™ Rauravasiitrasamgraha (Raurava vidyapada) 3/17. It continues: 

astàv ete mahatmano virabhadrat pare sthitah | 

Srikanthünumatáh sarve devanam adhidevatah |l 


; ‘These eight great souls are located beyond Virabhadra. They are all ordained 
by Srikantha and are the deities presiding over the gods.’ 
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Pervasive Lord), Paficintaka (Destroyer of the Five), Ekaviresa (the Solitary 
Lord) and Sikhoda (Risen from the Topknot)." 


Here (in this case) also, he notes the particular (special teaching) taught 
in the Sivatanu (that he now quotes): 


Ted Jester spire rear | 
Tareas wa TAA: 1) 20% Il 


gahanam purusanidhanam 

prakrtir mülari pradhànam avyaktam | 
gunakàranam ity ete 

mdayaprabhavasya paryàyáh I 274 |l 


The Forest (gahana), the Abode of the Soul (purusanidhana), 
Nature (prakrti), the Root (mila), Fundamental Nature (pradhana), the 
Unmanifest and the Cause of the Qualities — all these are synonyms for (this 
principle) generated from Maya. (274) (273cd-274ab) 


Surely, (one may ask,) what is the reason for such names here in this 
context (pravrtti)? With this question in mind, he says: 


The Worlds of the Individual Souls (ksetrajiia) 


"IW: RD. TEMPO: | 
a uds fatto wm TSTMS: d wn I 
TAAA: au feng fama: | 


yavantah ksetrajüàh 
sahajagantukamalopadigdhacitah | 
te sarve ‘tra vinihità 
rudràás ca tadutthabhogabhujah V 275 W 
müdhavivrttavilinaih 
karanaih kecit tu vikaranakah | 


Those individual souls (ksetrajfia) whose consciousness is stained 
with impurity, whether innate or adventitious, and all the Rudras, reside 
here. (Here) they enjoy the experiences that arise from that (Principle), 
with their senses either in an unconscious state (müdha), fully active 
(vivrtta), or absorbed (vilina) (in consciousness). The senses of some of them 
are ‘transcendental’ (and so completely free) (vikaranaka).”* (275-276ab) 
(274cd-275) 


™ Cf. above 8/233ab (232cd). 
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As all the individual souls and Rudras reside here, the senses of some of 
them being unconscious (müdha) they experience the (corresponding) 
experience (bhoga) that arises from them, and some are completely free. ‘Innate’ 
(Impurity) is Apava (which pertains directly to the soul) and (the two) 
‘adventitious’ (Impurities) are those of Karma and Maya. 

He (now) describes the states (of the sense organs), beginning with 
unconscious. 


The Four States of the Senses 


APART PAM FST d wen 1 
sfafraafaraentas Kata urea faq i 

om enr get arenfea cima eo 1 
Torin quafdam mmu | 


akrtadhisthanataya 
krtyāśaktāni müdhàni || 276 ll 
pratiniyatavisayabhanji 
sphutàni Sastre vivrttàni | 
bhagnüni mahapralaye 
icchadhinani punar 
vikaranasamjnani karyamapyevam | 


1) The unconscious (senses) (miidha) are those presided over by 
Akrta (‘what has not been done’). As such, they have no power to perform 
their function. 

2) According to the scriptures (that is, the Sivatanu), the fully active 
senses (vivrtta) (operate) in their specific fixed field of operation in a clear, 
fully evident manner (sphuta). 

3) The senses that have merged (into consciousness) (Jina) are those 
that were destroyed during the Great Dissolution (mahapralaya) and were 
not regenerated in (the subsequent) creation. 

4) Again, (those senses) that are called ‘transcendental’ (vikarana) 
are (perfectly) obedient to the will." The objects of action (of these four 
types of senses) are also such (as they are)."5 (276cd-278ab) (276-277) 


™ This line is quoted by Jayaratha as being from the Sivatanu above in TÀv ad 8/233- 
234ab (232cd-233). 

75 The four kinds of senses are 1) senses that are unconscious and so do not function. 2) 
Senses that function in their own field of operation. 3) Senses that have merged into 
consciousness at the end of great cosmic age, if the embodied souls that possess them 
have exhausted their Karma. 4) Transcendental senses, that obey the higher will of 
Deity. 
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"The function’ (of the senses is) the apprehension (Glocana) of sound 
and the other (objects of the senses). Thus (he says that the senses) '(operate) in 
their specific fixed field of operation’, as the reason why (each of the senses) 
has a specific function (is evident when one of them does not work), such as in 
the case of deafness. The reason why (the senses may be said to) have merged 
(nto consciousness) is because (at the end of the period of universal 
destruction) they are not generated (again) when creation (again) takes place. 
(The senses that are) ‘obedient to the will’ are those that are self-controlled. 
This is the meaning. Thus, (it denotes) the free (independent) state of the senses 
of (Lord) Srikantha etc. As is said here itself (in the Sivatanusastra): 


"Their Lord is Umapati, whose senses transcend (the normal senses) 
(vikarana) and are free (to function unimpeded)’ "^ 


(The objects of action of these four types of senses) 'are also such', 
that is, of four kinds, due to the different types (of senses), unconscious and the 
rest, 


The Worlds of the Individual Soul: 
The Nine False Contentments and the Eight Accomplishments 


qaa gear gA 4 epo od I 
qaa mR yame T | 


pamstattve tustinavakam siddhayo ‘stau ca tatpurah W 278 Il 
tàvatya evanimadibhuvanastakam eva ca | 


™The nine (forms of false) contentment (tustfi) and the eight 
(limited) accomplishments (siddhi)" are within the principle of the 
individual soul (purhtattva). Their corresponding worlds are the same (in 
number), and include the eight worlds of the yogic powers, namely, the 
power to make oneself small at will and the rest. (278cd-279ab) (278) 


Their worlds are ‘the same (in number)’, that is, nine and eight. That is 
said (in the Svacchandatantra): 


"The nine (goddesses of the nine forms of) contentment (tusti) are said 
to be: 1) Amba (Mother) and 2) Salilà (Water), 3) Ogha (Current), and 4) Vrsti 
(Rain), along with 5) Tara (Saviouress), 6) Sutara (Beautiful Saviouress) and 7) 
Sunetra (Beautiful Eyes) and 8) Kumari (the Virgin) comes after that and 9) the 
excellent Ambhasika (Watery One). 

The eight (goddesses of the eight) accomplishments (siddhi) are said to 
be: 1) Tara (Saviouress), 2) Sutara (Beautiful Saviouress), 3) Tàrayanti, 4) 


™ The same line, drawn from the Sivatanu, is quoted above in TA 8/233cd (233ab). 
7" Abhinava leaves the Sivatanu and returns to the account in the Svacchandatantra. 
™ See below, 8/280cd-282ab (280-281). 
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Pramodika (Playful), 5) Pramodita (Delighted), 6) Modamana (Delighting), and 
after that 7) Ramyaka (Joyful) and 8) Sadapramudika (Always Delighted).”” 

1) Anima (Smallness), 2) Laghima (Lightness) and 3) Mahima (Great Size) 
as well as 4) Prapti (Attainment) 5) Prakamya (Multiplication of the body) and 
6) Isitvarh (Mastery) and 7) Vasitva (Control of living beings) and where there 
is 8) Kamavasayitva (Divination of the location of an object), that is said to be 
the group of eight (yogic powers) beginning with Anima. 


What is the nature of (this false) contentment and the rest? With this 
doubt in mind, he says: 


TH TAGS C ANEA M I 59 | 
üseremdt: fafg: nnn] 


atattve tattvabuddhyà yah santosas tustir atra sā || 279 || 
heye ‘py Gdeyadhih siddhih * * * * * | 


(False) contentment is the (misguided) satisfaction (one feels) here 
by thinking that something that is false (atattva) is true (tattva). By (false) 
accomplishment (siddhi) (is meant here the mistaken) notion (dhi) that one 
should take up (something), even when it should be avoided."' (279cd-280a) 
(279abc) 


™ These are the goddesses of the nine worlds of the contentments (tusti), and eight of 
the accomplishments (siddhi). 

9" SvT 10/1069cd-1073. Ksemaraja, commenting on this verse, defines the eight yogic 
powers as follows: *1) Anima is the power to make the body subtle. 2) Laghim the 
capacity to make (one's own body or anything else's) as light as a feather, 3) Mahima is 
the capacity to make (things) large at will, 4) Prapti is (the capacity) to reach any place 
by just (one’s) intention to do so. 5) Prakamya is the capacity to make a single body 
multiple at once. 6) /sitva is mastery (aisvarya) (over others and oneself). 7) Vasitva is 
the control of ghosts (and other supernatural beings), 8) Kamavasáyitva is (the capacity) 
to determine with certainty the nature of something concealed by time and space just by 
the intention to do so.' He adds that because the individual soul experiences the three 
Qualities that are common to (all forms of the) object of experience, he is also 
associated with the shade of those three qualities, and so possesses (and is subject to) the 
Qualities. 

9! In SvTu ad 10/1071-2ab, Ksemarája says: ‘According to the Sàrhkhya school 
(Sastra), the group of nine contentments and the eight accomplishments should be 
attended to as indications (of spiritual progress) (pratyayasevya), and are reckoned be 
qualities of the intellect. Here (according to our view, they are) the obscuring covering 
of the individual soul who is enjoying (worldly experience) and whose nature, being 
contracted consciousness, does not discriminatingly discern the Force (of limited 
agency) and the other obscuring coverings (kaficuka) (as confining his consciousness). 
(In actual fact,) worldly experience (bhoga) generated under the sway of the intellect 
and the rest (can never) possibly arise in any way in the individual soul who is just the 
pure perceiver alone and not an enjoyer (of worldly experience). The experience of cold 
does not arise even in a secondary form within Devadatta when snow, for example, is 
reflected within Devadatta (rather it manifests in his intellect). Thus, all this worldly 
experience in the aforementioned ultimately real individual soul (seems to) takes place 
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And that is not just our own idea. Thus, he says: 
soeur sig fe afte: | 
RR KE rama coktam hi kapilaih | 


302 


The followers of Kapila’ 
words). (280b) 


have said as much (in the following 


He says that: 


MAATE: THGUCMA SWAT: l| 240 | 
a arsaa aT: | 


ādhyātmikāś catasrah 
prakrtyupadanakalabhagyakhyah I 280 || 

pañca visayoparamato 
‘rjanaraksasangasamksayavighataih | 


“(Within the sphere of objectivity), four (realities) are internal 
(adhyátmika), namely, 1A) Nature (prakrti), 2A) the material cause 
(upadana), 3A) time, and 4A) fate (bhagya)."^ 

Five (are the forms of external false contentment) brought about by 
abstaining from sense objects (which cause suffering by the activity of the 
senses engaged in) 1B) the acquisition (of sense objects and the pleasure 
they give) (arjana), 2B) by protecting (them) (raksa), 3B) attachment (to 
them) (sarga), 4B) (their) destruction (sarhksaya) and 5B) by the violence 
(vighata) (to others they entail). (280cd-281ab) (279d-280) 


1A) ‘Internal’ (adhyátmika) (in this context) means that which is not 
the Self, that is, Nature etc. There (in that context), it is Nature (prakrti) that is 
eight-fold as — Fundamental Nature (pradhdana), the intellect (mahat) and the 
rest. It is the (sole) instrumental cause (nimitta) of the coming into being 
(utpatti) of all things, and there is none other. Thus, there (in that context), it is 


within it when it is a worldly experiencing subject. Thus, the existence of the perception 
(pratyaya) of contentment etc. is proper there (in that case). This is what is being said 
(here) in this way. . . . Their presiding deities are Amba and the rest (of the false 
contentments) and Tara and the rest (of the false accomplishments). They are described 
here as residing in the worlds with those names, here in the principle of the individual 
soul. However, the mastery (aisvarya), which is the group of eight (accomplishments) 
beginning with the power to make oneself small at will (anima), that can be attained by 
the practice (krama) of the Yoga (taught) in the Supreme Lord's school (mata), is also 
presided over by the group of eight deities with these names, here in the Principle of the 
Individual Soul." 

"? Kapila is universally acclaimed to be the founder of Sàárnkhya. However, the 
Samkhyakarika, from which Abhinava draws here, is by Iévarakrsna, not Kapila 
himself. Thus, Abhinava refers to ‘the followers of Kapila’ here. 

*? SamKa 50ab. 
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the instrumental cause of the cessation of attachment and aversion etc. (The 
feeling of false) contentment (fusti) the yogi (enjoys), mindful of the 
experiencing subjectivity (bhoktrtva) and the other (aspects of individual 
consciousness set in relation to it), is called ‘Nature’ (prakrti). 

2A) Moreover, in the same way as (Nature is the universal cause of all 
objective phenomena) without distinction, there (in that case), anything would 
be generated from anything else at any time."* Thus, as it is proper that the 
coming into being of phenomena should (each) be in accord with its own 
(specific) material cause (upadana), (from this point of view) that is the cause of 
all things. Thus, mindful of the experiencing subjectivity etc. in relation to the 
material cause of Earth etc., that (feeling of false contentment experienced in 
this way) is called ‘the material cause’ (upādāna). 

3A) Again, analogously, (all) phenomena come into being in relation to 
time; thus (from that perspective), that is the cause of all things. Thus, mindful 
of the experiencing subjectivity (bhoktrtva) just there, (the feeling of false 
contentment) is called ‘time’ (kdla). 

4A) Similarly, due (to one’s own) particular fate, one (experiences) 
particular fruits, and so it is their universal cause. Thus, mindful of the 
experiencing subjectivity (bhoktrtva) just there, (the feeling of false 
contentment) is called ‘fate’ (bhagya), which is the fourth, 

(Now there are) ‘five’ (outer forms of false satisfaction), because (they 
are) the five causes of abstaining from outer sense objects (which cause 
suffering by the activity of the senses engaged in) 1-3B) the acquisition (of 
sense objects and the pleasure they give) etc. Everybody is engaged in the 
objects of sense in order to get pleasure (from them),"” and that can never be 
(obtained) from them. The person who exerts himself in the (first) three, 
namely, the acquisition (of sense objects) and the rest (that is, protecting them 
and cultivating an attachment to them, experiences) supreme suffering (kastha). 

4B) Even so, (although he exerts himself,) they are liable to sudden 
destruction (at any time), and this is great suffering (mahatkastha). SB) And that 
does not take place without injury from something else, and that is even more 
suffering than suffering (kastha). 

Thus, as the yogi perceives their defects, he assumes an attitude of 
indifference towards them, and so along with these there are nine (forms of false 
contentment called)"* Ambha and the rest,*” that have thus been taught in due 
order. Now by this reading (of the scripture), Tévarakrsna (the author of the 
Samkhyakarika, himself) would in this way be instructed, for he would not have 
himself talked about the nine (forms of false) contentment.” 


847 iterally: ‘everything would be generated from everything at all times’. 

95 Read sukhartha for sukhartharn. 

#% The last quarter (SarnKa 50d), not quoted by Abhinava, says that these are the nine 
(false) contentments — nava tustayo ‘bhimatah. The first four are listed. The remaining 
five arise from turning away from the five objects of sense. Emend navambddyas- to 
navambhadyas-. See following note. 

9" The first of these nine false contentments is called Ambha. Accordingly read 
navambhddyas for navambadyas. 

#08 As we are on the level of the principle of the individual soul, which is the highest 
principle according to the Sarhkhya system, the fundamental concepts of that system 
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apply to it and the metaphysical principles below it. The Sarnkhya maintains that there 
is one universal sphere of objectivity, which it calls Nature (Prakrti). Yoga is here 
understood, as it is by Patafijali, to be the practice of mindful attention to oneself as the 
individual subjectivity set in relation to the universal causes of things. Essentially, 
Jayaratha explains that the yogi who reflects upon himself as the experiencing subject of 
the universal causes of objectivity, that is, Nature (prakrti), the material cause of things, 
time and fate, detaches from particulars and experiences their universal foundations. 
Thus, to that extent, he no longer suffers and is frustrated by attachment and aversion to 
things. Instead, even though he is still engaged in the perception of objectivity, which 
limits subjective, essentially blissful consciousness, he experiences a degree of false 
contentment from objectivity, by abandoning his identification with particulars, 
focusing instead on their universal causes, and so transferring this identification onto 
them. These then are the ‘inner’ forms of false contentment as they relate to the 
experience of the subjectivity of the individual soul. The remaining five are the outer 
forms as they relate to the sphere of objectivity, without direct reference to the 
perception of it as such. Commenting on this verse, Vacaspati Misra explains that a 
person may believe that consciousness is quite distinct from Nature (pradhana) but, 
wrongly advised, he makes no attempt to directly acquire discriminative insight by 
listening to sound teachings and exercising discernment etc., and so remains satisfied 
with this wrong advice. Such a person comes to experience the four internal 
contentments. They are internal because they are based on the Self (ürman) rather than 
Nature (prakrti). They are as follows: 1) The contentment called Nature (prakrti) is the 
complacency the disciple feels when he is wrongly instructed by his teacher that 
discriminative insight is only a modification of Nature and that this knowledge is 
brought about by Nature itself. Thus, there is no need to practice meditation or the like. 
All he has to do is remain as he is. This sort of (false) contentment is called Ambha. 2) 
The second type of contentment arises from the following instruction: ‘Discriminative 
knowledge cannot be attained even through the process of Nature. If it were so, then 
everyone would attain wisdom at all times, because Nature functions equally for 
everybody. This can be acquired only by embracing sannydsa. Therefore, take to 
renunciation. Where then, is the need for you, O long-lived one, to practice meditation?” 
At this, out of indolence, the di: ciple i is content with mere sannyasa, and fails to make 
efforts to realise the Truth. Thi the second variety called contentment with the 
material cause (updddnatusti) which is also called Salila. 3) The third type of 
contentment follows from the instruction: ‘even if one has recourse to the path of 
renunciation, emancipation is possible only when the time is ripe for it; hence, there is 
no need to suffer the troubles of renouncing etc. before time.' This type of self- 
contentment is known as ‘time’ (kāla); it so called Oghas. 4) The fourth type of 
contentment arises from the feeling of satisfaction that comes from the thinking ‘that 
discriminative insight cannot be attained either from Nature, or by any other means; nor 
does it depend solely on time, but it only comes about by luck. It was through mere luck 
alone that the children of Madalasa, though very young, attained wisdom through their 
mother’s instructions and thereby attained emancipation.’ The feeling of contentment 
arising from such instructions is known as ‘fate’ (bhāgya), and is also called vrsri. 

The external forms of contentment are five, which arise by abstaining from the 
five objects of sense. Those who possess dispassion (vairdgya) have these five, but are 
nevertheless content to believe that what is not consciousness, namely Nature, the will, 
intellect, ego and the rest, is consciousness. The feeling of satisfaction arising from this 
(false notion) is called external because, lacking the knowledge of consciousness, their 
efforts are based on knowledge of what is not the Self. These forms of contentment 
appear only when there is dispassion (vairagya). Therefore, these forms of dispassion 
also are considered to be five-fold, as its causes are five and so are these contentments. 
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ühah Sabdo ‘dhyayanam 

duhkhavighatas trayah suhrtpraptih || 281 Il 
danam ca siddhayo ‘stau 

siddheh pürvo 'nkusas trividhah | 


The eight accomplishments (siddhi) are 1) (sound) deliberation 
(aha), 2) verbal instruction ($abda), 3) study, 4-6) the suppression of the 
three (forms of) suffering, 7) the acquisition of good friends and 8) charity. 
The goad of accomplishment (that obstructs and) precedes it is of three 
kinds.” (281cd-282ab) (281) 


1) *(Sound) deliberation (üha)' is (the formation of a correct) notion 
(pratyaya) concerning this or that (particular) thing, (that arises) by itself alone, 
independently of (any of the standard) means of knowledge, such as direct 
perception. 2) ‘Verbal instruction (Sabda)' is the instruction (imparted) by a 
teacher (just) once concerning something one has failed to understand by 
oneself alone. 3) ‘Study (adhyayana)’ is the repeated practice directed there (to 
understand some such thing) one has similarly failed to understand. 4-8) 
Contrary to these (two) are the five, which are the three forms of suffering, 
doubt and misfortune (daurbhügya). Having removed the three forms of 
suffering by the means taught by other schools (sastra)," and remedied doubt 


Abstinence from the objects of the senses is dispassion, and it is the absence of 
attachment, These five forms of abstinence arise from the realisation that there are 
defects inherent in enjoying the objects of the senses. 1) The first of these is the 
realisation that one inevitably suffers in the course of acquisition of objects (arjana). 
The contentment arising from abstinence from the objects of the senses because they 
cause pain in this way is called para. 2) One has to suffer to protect (raksá) what one 
has acquired from thieves, natural calamities and so on. The contentment that arises 
from abstinence from the objects of senses due to such considerations is the second 
variety called supára. 3) One suffers from the fact that wealth acquired with great pain 
is destroyed (sarnksaya) once one has enjoyed it. This thought leads to the abstinence 
from objects of the senses and the contentment that arises it is called paravara. 4) The 
fourth form of contentment develops by reflecting that attachment (saga) to the 
enjoyment of sense objects increases the craving for them, which is inevitably 
frustrating and painful. The contentment that arises by abstaining from the objects of the 
senses for this reason is called anuttamambha, 5) Finally, uttamambha is the 
contentment that arises by abstaining from sense objects by realising that one's own 
enjoyment entails violence (vighdta) to other living beings, as happens for example if 
one eats meat, or a man becomes wealthy by exploiting others. 

8 This is a literal citation of SarnKa 51. The obstacles, that is, the ‘goads’ to the 
attainment of the perfections are the impediments, the inabilities and the (forms) of false 
contentment. 

* The opening verse of the Sárikhyakürikà declares that its teachings are meant to 
remedy three forms of suffering. These are, ranging from gross to subtle, 1) suffering 
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by the acquaintance of a good friend (and counsellor) (kalydnamitra) and 
countered misfortune by charity, they achieve any one of the previous three. 
Thus, the eight accomplishments (presided over by the goddesses) Tara and the 
rest have been explained in due order.*"' 


caused by the elements — that is outer things in the world (adhibhautika), 2) mental 
suffering caused by supernatural beings (üdhidaivika) and 3) spiritual (adhyamtika). 
*!! Vàcaspati Misra, commenting on this verse from the Sarnkhyakàrikà, explains that, as 
the suffering that must be suppressed is three-fold, the three accomplishments that 
suppress them are the principal ones. The other five accomplishments are secondary, as 
they serve as the means to achieve this suppression of pain. They are arranged as causes 
and effects. 1) Thus, for example, the first accomplishment, that tudy, is only a 
cause. The principal accomplishments are solely causes, while the middle ones are both 
causes and effects. Study (adhyayana) is learning, while living with a teacher, the 
science of the Self, and comprehending the true nature of the Immutable, as scripture 
enjoins. This is also known as Tāra. 2) Its effect is verbal instruction (sabda), which 
implies the comprehension of the meaning that emerges from the study of the word 
(fabda). Here, the cause is treated as the effect (cause is the word or oral study, the 
effect is comprehension of the meaning). This is the second kind of siddhi, called 
Sutüra. Hearing (sravana) constitutes both these two, viz., the reading of the text and 
also comprehension of its meaning. 

3) (Sound) supposition (uia) con: 


in the investigation of the meaning of the 
scripture by applying reasoning which is not inconsistent with the scriptures. 
Investigation (pariksana) consists in establishing the viewpoint of the proponent by 
repudiating all the doubts and objections of the opponent. The authors of scholarly 
treatises term this process discernment (manana). This is the third kind of 
accomplishment (siddhi), known as Taratara. 

4) Even the truth arrived at by investigation, following the right method of 
reasoning, lacks credence until the seeker discusses it with his own teachers, disci 


of such friends as teacher, disciple and fellow students is known 
good friends’ suhrtpràpti. This, the fourth kind of accomplishment, is called Ram 

5) The term ‘charity’ (dana) in this case denotes the purity that arises from 
discriminative wisdom. It is derived from the root daip which means ‘to purify’. 
Pātañjali describes this (purity) as ‘the unimpeded discriminative discernment, which is 
the means to the suppression of pain.’ (YSü 2/26). The lack of impediment is what the 
Yogasütra means by purity. This is the process of establishing in the mind the pure flow 
of direct discriminative insight after having eliminated all doubts and perverse notions, 
along with all kinds of cravings or desires. And this purity cannot be attained without 
achieving perfection by means of assiduous practice for a long, continuous period of 
time. Thus, the term ‘charity’ (dana) includes this practice also. This is the fifth kind of 
accomplishment, called Sadamudita. 6-8) The principal accomplishments are three. 
They are known as Pramoda, Mudita, and Modamana. Thus, the accomplishments are 
of eight types. 

Others explain the accomplishments as follows. 1) The accomplishment called 
‘(sound) reasoning’ (ia) is the realisation of Truth by oneself without instruction by 
anyone, that takes place solely by virtue of one’s practice in past lives, 2) The 
accomplishment of acquiring knowledge by listening to somebody else expounding the 
Sarhkhya philosophy is known as ‘verbal instruction (Sabda)', because it is acquired by 
studying the word (sabda) (of scriptures or authoritative treatises). 3) ‘Study’ is said to 
be the cause of that form of accomplishment by which knowledge is acquired by the 
study of both the Sarikhya text and its meaning, by means of conversation between the 
teacher and the disciple who lives with his teacher. 4) When one acquires knowledge by 
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Surely (one may ask), why does not everybody without distinction 
possess these accomplishments? With this doubt in mind, he says that: ‘the 
goad of accomplishment (that obstructs and) precedes it is of three kinds’. 
The ‘goad’ (that obstructs and) precedes (accomplishment) are the impediments 
(viparyaya), the inabilities (asakti)‘” and the (forms) of (false) contentment, 
because they obstruct (its attainment). Thus, all living beings without exception 
(lack these) accomplishments (siddhi), and they don’t operate within them. 


Three Lines of Teachers and Disciples 
and the Eight Vidyàs of the Vital Channels (nadi) 


amaaa: vera ERETT: p 222 1 
waft apran Aage | 
mAs ast weh xmfeefemu u 343 1 
animadyirdhvatas tisrah panktayo gurusisyagah | 282 || 


rigunacchayayogat tritvam udahrtam | 
nadividyastakam cordhvam panktinam syad idadikam || 283 || 


Above the powers to make oneself small (anima) at will and the rest 
are the three lines of teachers and disciples. They are said to be three 
because the influence of the three qualities (guna) is present there also. 
Above the lines of transmission are eight Vidyà (deities who preside over) 
the vital channels (nádi) that is, Idi and the rest."^ (282cd-283) (282- 
283ab) 


By the word ‘also’, in ‘there also’, is meant that there are not just the 
three lines of teachers in the principle of the qualities associated with the three 
qualities as stated, but (there are three lineages of teachers) here also. That is 
said (in the Svacchandatantra, where we read): 


*Now^" listen to the three lines of teachers and disciples that are 
above, beyond that (group of eight yogic powers. They are): 1) Maskarin, 2) 
Pürana (Filling), 3) Krtsna (Everything), 4) Kapila (Brown), and 5 Kasa, 6) 
Sanatkumara (Perpetual Youth), 7) Gautama, 8) Vasistha, and 9) Adyarnsaka 
(First Limb), 10) Ka&yapa and 11) Naciketu, 12) Galava and 13) Bhautika, 14) 
the one called Sakalya, and 15) Durvasas the supreme sage," 16) Valmiki, the 


coming in contact with someone who has already acquired that form of 
accomplishment, this is known as ‘the acquisition of good friends’. 5) Lastly, the 
accomplishment known as ‘charity’ (dana). This is said to be a means (to acquire 
knowledge), because when one who knows the truth is propitiated by gifts etc., he 
imparts true knowledge. 

?? Read viparyayasakti- for viparyayasaktya-. 

313 Concerning the channels of the vital breath (nàdi), see above, 7/65cd-68ab. 

5^ Read with MSs Ch and Ñ and the SvT, athordhvari for yathordhvam. 

95 SvT reads paramo munih for paramastvrsih. 
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most excellent teacher along with 17) Paragara, 18) Gàlava,"^ 19) Pippalada 
(Pepper Eater) and 20) Saumitra (Good Friend), 21) Vayuputra (Son of the 
Wind) and 22) Bhadantaka. These twenty-two excellent teachers, beginning 
with Maskarin and ending with Bhadanta, who teach what has been seen and 
what has not been seen, is said to be the first line." 

1) Jahnu and 2) Trnabindu (Grass Drop) and the sage 3) Tarksya, 
4) Dhyanasraya (Supported by Meditation), 5) Dirgha (Long), 6) Hotr (Fire 
Sacrificer), 7) Jagara (Awake),?5 8) Agastya, 9) and 10) Vasu, 11) Bhauma, 
who is said to be a learned teacher (upddhydya), 12) Sukra, 13) Bhrgu, 14) 
Angiras, 15) Rama, 16) Jamadagnisuta, 17) Adhvaga," 18) Sthilasiras (Big 
Head), 19) Balakhilya and 20) Manuja,"" 21) Vajra (Adamantine), 22) Atreya, 
23) Visuddha (Pure), 24) Siva and 25) Carurathanuga - this line beginning with 
Jahnu and ending with Caru is considered to be the second one." 

1) Hara (Saviour), 2) Jhinthin, 3) Pratoda (Goad) and 4) Amarega 
(Immortal Lord) as the fourth, 5) Krsnapingesarudra (Black and Yellow Rudra), 
6) Indrajit (Vanquisher of Indra) and 7) the auspicious (siva) Vrsaka (Bull), 8) 
Yama, known as the Cruel One, 9) Gangadhara (Bearer of Ganga), who is 
Umà's Lord, and 10) BhiteSvara (Lord of the Spirits), 11) Kapalisa (Lord of the 
Skull), 12) Sankara, 13) Ardhanàrisvara (Androgene) and another is 14) Pingala 
(Tawny), 15) Mahakala (Great Time) and 16) Sarvarta (Doomsday Fire), 17) 
Mandalin (Lord of Hosts), 18) Ekaviraka (Solitary Hero), and another is known 
as 19) Bharabhitesvara, and 20) Dhruva (Immobile). (Thus, there are) twenty- 
five Rsis, beginning with Jahnu and ending with Caru, and there are said to be 
twenty teachers, beginning with Hara and ending with Dhruva.'? 


There, as the word ‘teacher’ is used with respect to (the members) of the 
two lines, there are just disciples in the middle one. In this way the (intended) 
meaning is established.’ Those Vidyas, in the form of vital channels, are their 
presiding deities. This is the meaning. That is said (in the Svacchandatantra): 


#16 K semaraja notes that there are two teachers called Gālava in this line. 

‘7 SvT 10/1074-1078ab. Ksemarája explains that: ‘as before, these (teachers) have been 
appointed to this plane by the Lord’s will so that they may serve as a means to the 
attainment of that plane for those who are an object of (His) grace. . . . They teach ‘what 
has been seen’, that is, the proper practice (upása) to attain that plane, and ‘what has not 
been seen’, that is, the attainment of that plane.’ This line of teachers is associated with 
tamas, just as the following two are related to rajas and sattva, respectively. 

55 Read with the SvT, jagara for jagara. 

‘ The printed edition of the SvT (10/1080b) reads jamadagnisuto ‘dhvagah for 
jamadagnisutordhvagah. 

99? SvT 10/1080d reads manus ceti prakirtitah for manujas ceti kirtitah. 

*! SvT 1078cd-1081. 

** SvT 10/1082-108ad. 

#23 According to Ksemaraja, the third line, like the first, consists of teachers The second 
line consists of Rsis, who are their disciples that have attained this plane by their intense 
worship (upāsā) of the principle of the individual soul. 
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(There is) 1) Ida and 2) Candrini, 3) Gauri and 4) Santikari (who 
gives peace), 5) Mala and 6) Malini, 7) Svaha and 8) Svadha.** 
Surely, (one may ask) why are the presiding deities of the channels 
located in the principle of the individual soul? With this question in mind, he 
Says: 


Wr eet ww: seer WD T | 


pamsi nādamayī Saktih prasarakhyé ca yat sthità | 


(This is so because) there is a power within the individual soul 
which is the Sound (nada) (of reflective awareness) and is called 
‘expansion’ (prasara) (that flows out through the vital channels)."5 (284ab) 
(283cd) 


(The use of the word) ‘and’ is for emphasis. ‘The individual soul’ 
presides over the principle of the individual soul, and because of its (very) 
contracted nature, it is referred to with names such as ‘anu’ (which literally 
means ‘atom’). It resounds (within itself), in the sense that it contemplates all 
things within itself as one with its own nature, and so (its) reflective awarenes 
which is its supreme agency, the nature of which is (absolute) freedom, is 
(called) ‘Sound’ (ndda). The ‘power’, which is of that nature, expands in an 
external form, and so ‘is called ‘expansion’’, The meaning is that it manifests 
in a gross form (flowing out externally, progressively passing through various 
phases) up to the power of action. (The purport of) what is being said (here) is 
that the power of consciousness itself, manifesting by virtue of its own freedom 
in a contracted (limited form), desiring to assume a corporeal etc, nature, 
initially assumes the form of the vital channels. As was said before: 


‘The inner (final resultant) gross state of consciousness, its pulsation 
and movement of the vital breath, is (called) the Cavity (susir). Assuming the 
form of channels (of the vital breath) (nddi), it holds this body together (as a 
united whole),’*”° 


Surely, (the opponent objects from the Sarhkhya point of view,) this 
would be so if one could prove that the individual soul is an agent, (but) that is 
very hard to establish, for if that were so, it would be insentient as is, for 
example, milk (that changes to curd)."”’ With this doubt in mind, he says: 


“4 SvT 10/1087cd-1088ab. This is the reading in the SvT: idà ca candrini gaurt śāntih 
sàntikart tathà | The reading in the edition of the TA is ida ca candrini caiva santih 
Santikari tathā I| One entry here is missing. 

*5 According to Abhinavagupta, the presence of the Vidya goddesses in the individual 
soul (purusa) implies that the individual soul is an active reality, a power that 
progressively assumes increasingly gross corporeal forms. 

"* Above, 7/66cd-67ab. Concerning the nddis, see also below, 11/66cd-67ab. 

#7 Abhinavagupta and his opponent, the Sarnkhya, agree that the transition from cause 
to effect is an activity. However, unlike the Buddhists, who maintain that there is no real 
agent of any action, even sentient action, Abhinava maintains that all action, even 
insentient action, implies the existence of an agent who acts. The Sámkhya maintains 
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The Agency of the Individual Soul 


q Gad THTeRd: ered FASTA 2c I 
na hy akartà pumān kartuh karanatvam ca samsthitam | 284 ll 


(According to our view,) the individual soul is an agent. The causal 
state (karanatva) pertains to the (sentient) agent (not to insentient 
Nature)."* (284cd) (284ab) 


In this way, (if the Sàrnkhya view that the individual soul is not an 
agent were to be correct, then) because it is devoid of the agency of the act of 
enjoyment, it would not be the experiencing subject (of worldly life — bhoktr) 
also.'” Surely, (objects the Sárnkhya,) you accept that the soul is an agent in 
order to establish that universe is an effect (of his action), but according to us, it 
is Nature that accounts for that, so what is the use of that (view), which (from 
our point of view) renders (the soul) insentient?®® With this question in mind, 
he says: ‘the causal state (karanatva) pertains to the agent’. It pertains to the 
agent, not to some insentient entity like Nature.” This will be proved in a 
subsequent chapter; thus, one should understand (just this for now). 

Surely, if one does not accept that the soul is an agent, because (that 
would imply that) it is insentient, even if that is so, (the matter) does not rest 
(here). Thus, he says: 


that while all change is action, it takes place in the domain of objectivity, that is, Nature 
(prakrti), in which there is no sentient agent, as sentience is the attribute of another 
reality, namely, the individual soul, which is pure, inactive consciousness. It simply 
observes the activity of Nature and does nothing, and so is devoid of any agency. If it 
were to act, i.e. be an agent, it would be insentient, as is Nature, that is constantly 
changing into all the many objective forms of phenomena, just as milk changes into 
curd. 

** [n other words, according to this view, consciousness is the ultimate cause (the 
‘agent’) of the phenomenal world, which is the effect (i.e. the product, of its action). The 
dualist Sàmkhya maintains that it is a product of insentient Nature, a view that 
Abhinavagupta refutes. 

9? We have noted already that according to the Sarmkhya, the individual soul simply 
observes the elemental, sensory and mental forms Nature assumes. The former is the 
‘enjoyer’, who experiences the latter, which is the object it ‘enjoys’ or experiences. 
Subject and object together constitute the two necessary aspects of common daily 
experience and so make it possible. However, according to Abhinava and others, 
‘experience’ or ‘enjoyment’ is itself an activity. Every form of action cannot be 
relegated entirely to the objective domain. The soul who experiences the play of the 
forms Nature assumes is engaged in this activity, at least. And for that, he must be the 
agent of that action. The ‘knower’ must be the agent of the act of knowing, otherwise he 
would not be a ‘knower’ or ‘enjoyer’. 

“9 According to the Sarhkhya, all that appears in the field of objectivity, whether vital, 
mental or physical, is an insentient product of insentient Nature, because the effect must 
essentially be the same as the material cause. If the soul were to produce it, it would be 
as insentient as its product. 

531 Contrary to what the Samkhya maintains, an insentient entity, that is, one that it is not 
a conscious agent, cannot give rise to any effects. 
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akartary api và pumsi sahakaritaya sthite | 
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Or even if (you maintain that) the individual soul is not an agent 
(and is inactive) (akrtr), you must admit (istavya) that it (acts, at least as) an 
auxiliary cause (sahakarin), in the generation of the effect (karya); 
otherwise, (your doctrine) that the effect is substantially the same as the 
cause (satküryavüda) would be refuted."? (285) (284cd-285ab) 


Here (according to the Sarhkhya), Nature is the cause of the production 
of all things (visva) and, independently of the soul, it cannot take up any (task) 
because it is said that the production of anything takes place by the association 
(of insentient Nature) with that (sentient soul). As they say: 


"There is a mutual association of both, like that of a lame and a blind 
man, in that the purpose of the soul (purusa) is (to provide) sight (to Nature), 
and that of Nature (prakrti) (to provide) emancipation (kaivalya) (to the soul). 
Creation is brought about by that (union). ? 


The soul is also a cause of the production of the universe, because it 
takes place according to whether it is present, and does not when it is absent 
(anvayavyatirekanuvidhànát). However, because it is not possible for the 
(insentient) universe to be in consonance with (the soul's sentient) nature, it is 
not the material cause; rather, it is an auxiliary cause. As this is so, one must 
necessarily accept that it is an auxiliary cause that is independent of its material 


#2 Thus, the individual soul, who is pure consciousness, does not produce anything. 


Even so, its presence is essential if Unmanifest Nature is to precipitate down into the 
manifest forms of its innumerable products, because they are produced to be the objects 
of perception of the individual soul. 

*5* SarnKa 21. The union of the individual soul with Nature is essential for perception to 
take place, and their separation so that the individual soul may attain liberation. The 
union of the two is like that of a lame man with a blind one. Nature acts, but as it is 
insentient, it does not 'see'. The soul 'sees' but cannot act. When they unite, creation 
takes place. Vacaspati Misra, commenting on this verse, explains what happens when 
they separate: ‘The soul, ignorant of its distinction from Nature, while in union with 
that, considers the three kinds of pain, which are really constituents of Nature, to be his 
own; and seeks liberation from this bondage. And this liberation is only possible when 
the knowledge that the soul is distinct from Nature arises. This knowledge of the 
distinction between the soul and Nature cannot take place without Nature (and its 
evolutes). Thus, for its own liberation, the soul needs Nature. This union is (otherwise) 
perpetual due to the continuous series of conjunctions between the soul and Nature. 
Although the soul unites with Nature for the purpose of worldly experience, it also 
unites with it in order to achieve liberation, although that can ultimately only come 
about by separation from it." 
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effect (upádeya); otherwise (if one does not), the view (the Samkhya maintains, 
namely,) that the effect is substantially the same as the cause (satkdryavada), 
would be (contradicted and) refuted. Thus, in this way also, because (if one 
accepts that the soul) changes into the universe, (the logical) consequence would 
be that it (must be as) insentient (as is the universe). 


umen art a we: Gere aT | 
wafer eum veram 265 I 


tasmat tathàvidhe kürye ya Saktih purusasya sā | 
tavanti rüpüny ādāya pürnatàm adhigacchati || 286 Il 


Therefore, the power the individual soul possesses (to give rise) to 
this kind of effect (that is, the phenomenal world), having assumed these 
forms, attains (its) state of plenitude (and perfection). (286) (285cd-286ab) 


"This kind" (of effect), that is, in a gross form, the nature of which is the 
power of action. ‘These forms’ are the (eight) Vidyàs etc. (who preside over) 
the vital channels. Its *fullness' is because in this way it rests only within itself. 

Now he continues with the main point. 


The Group of Eight Components of the Subtle Body (vigrahastaka) 


"rem «feri frees d 


nádyastakordhve kathitam vigrahdstakam ucyate | 


(The next thing) that will be taught is the group of eight 
(components) of the subtle body (vigrahastaka), that is said to be above the 
group of eight vital channels." (287ab) (286cd) 


"That is said’ in all the scriptures. He says that: 


ard eE ub p fara sé d 
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küryam hetur duhkham 

sukhar ca vijfiánasádhyakaranani | 287 || 
südhanam iti vigrahata- 

yugastakam bhavati pumstattve | 


The group of eight (constituent elements) associated with the subtle 
body (vigraha), located in the principle of the individual soul, are: 1) the 
product (in the form of the subtle elements) (karya), 2) the cause (which is 


*" These are the divine originals of the eight constituents of the subtle body 
(puryastaka). See SvT 10/1088cd-1089 and below 24/17cd ff. 
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the senses) (hetu), 3) pleasure and 4) pain, 5) (sensory) consciousness 
(vijfiana), and 6) that which is to be attained, (made manifest) (sadhya) by 
the (inner) organs of sense, respectively, 7) the (three internal mental) 
senses (karana), and 8) the means (sadhana) (that is, Nature which is the 
universal material cause of phenomena).*5 (287cd-288ab) (287) 


955 Paraphrase of SVT 10/1088cd-1089. These lines with Ksemaraja's commentary are as 
follows: 


athoparistad devesi vigrahastakam ucyate || 10/1088 Il 


vigrahasya süksmasarirasyotthüpakam astakam vaksyamanabhimanadevataripapums- 
tattvàvaranaprayojanam || tac ca ---- 


kàryam ca karanam caiva sukhaduhkhakaram tathà | 
 jüünam sádhyam ca vikhyatam sadhanam kàranam tathà V 10/1089 Il 


‘Now, O mistress of the gods, the group of eight (constituent elements) 
associated with the subtle body (vigraha) will be taught. (1088cd) 


The purpose of the group of eight that generates the subtle body is to serve as a 
covering for the principle of the individual soul, which is the deity of the ego 
(abhimànadevatà), that will be described. And that is: 


1) The product (in the form of the subtle elements) (kdrya), 2) the instrumental 
cause (which is the senses) (karara), that brings about 3) pleasure (sukha) and 4) pain 
(duhkha), 5) (sensory) consciousness (jfidna), and 6) that which is attained and 
perceived (sádhya), 7) the means (sádhana) (that is, the three internal senses), and 8) the 
cause (karana). (1089) 


küryam karyatmasiiksmadeharambhitanmatrotthapakam | karanam iti süksmadehàva- 
sthitanabhivyaktaprayabahyendriyadasakotthapakam, | tannümaiva | devatüdasakam | 
sukhaduhkhakaram iti sukhaduhkhopabhogasampádakam | devatadvayam | jfüanam 
südhyam cety anabhivyaktena  buddhindriyapaficakena karmendriyapaficakena ca 
sampüdyam — jüünamátram vyāpāramātre ca — vikhyatam — pratitam yat tad 
adhitrdevatàrüpam ihaivoktam, 


1) ‘The product’ (kdrya) generates the subtle elements, from which is 
fashioned the subtle body, that is a product (of the gross elements). 2) ‘The instrumental 
cause' (karana) generates the ten external senses, which are as if unmanifest, located in 
the subtle body. It is called the group of ten deities. 3) ‘Pleasure’ and 4) ‘pain’ are two 
deities that give rise to the experience of pleasure and pain. 5) '(Sensory) consciousness’ 
jñāna) and 6) ‘that which is to be attained’ (s@dhya) are the pure sensory consciousness 
(jñānamātra) that can be attained by means of the unmanifest group of five organs of 
perception and five organs of action. It is perceived in the activity itself (of the senses) 
as such (vyapáramátra). It is said here said to be the nature of the presiding deity. 


sádhanam ity antahkarane vyápakam devatatrayam ity arthah |. karanam iti 
karanariipasya pradhanatattvasyotthapakam devatàrüpam ity arthah | yady api ca prag 
rasmikaranajatejomandaladyuktiprasange karyakaranddindm utpattau karanam uktam, 
tathapi tad eveha devatariiparh pumstattve ‘pi süksmarüpatayü sthitam. tatraiva 
bandhanütmanas tatprayojanasya paryavasünüt | máyayám tv etat sarvam eva 
pàsajalam pararüpenàvasthitam iti vaksyati \\ 1089 Il 


TANTRALOKA 295 


‘The product (karya)’ is the subtle element (tanmdtra) (of sensation). 
‘The cause’ is the group of ten senses beginning with speech. ‘(Sensory) 
consciousness and that which is to be attained’ — (this expression implicitly) 
suggests the organs of knowledge and action (collectively), and refers (directly) 
to just knowledge (jifanamátra) and action (vyāpāramātra). ‘The (inner) 
organs of sense’ are the three inner organs of sense (namely, the intellect, mind 
and ego). ‘The means’ is Fundamental Nature (pradhdna), which is the cause 
of everything (in the phenomenal universe). (They are) '(the constituent 
elements) associated with the subtle body' because they generate the subtle 
body in their subtle form. (It is not their gross and supreme form,) because they 
have been explained previously in their gross (sthiila) form, and because they 
will be explained as the supreme form of Màyà."^ 


The Worlds of the Fetters and Coverings of the Soul 


The Ten Attributes of the Body (dehadharma) and the Fetters of the Soul 


pri Wer Wm NERT | 340 d 
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bhuvanam dehadharmanam dasanam vigrahastakat || 288 || 
iisà satyam asteyam brahmakalkakrudho guroh | 
Susrüsüsaucasantosà rjuteti dasoditah | 289 Il 
pumstattva eva gandhàntam sthitarn sodasakam punah | 


Grabhya dehapasakhyam puram buddhigunas tatah || 290 || 
tatraivastav ahankdaras tridhà kamadikàs tathà | 


"The means’ (sádhana) means the group of three deities that pervade the inner 
metal organ. ‘The cause’ (kdrana) means the deity that generates the principle of 
Pradhana (fundamental Nature), which is the cause. Although the cause of the arising of 
the product and the instrumental means etc. was stated before, in the context of teaching 
(matters concerning) the sphere of radiant energy born of the rays of the instruments (of 
the senses), even so here (in this context), that is also the nature of the deity within the 
principle of the individual soul, that abides there in a subtle form, because that is the 
consequence of the bondage that is its purpose. It will be said (further ahead) that all this 
net of fetters in (its) supreme form is located within Maya.’ 

**^ | suppose that the gross form of the subtle body is the City of Eight (puryastaka), 
which transmigrates and was mentioned previously. For the three kinds of bodies, see 
above note, 8,465 to 8/163cd-165ab (163-164). 
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pasa àgantukagànesavaidyesvarabheditàh || 291 ll 
trividhàs te sthitah pumsi moksamargoparodhakah | 


(Beyond) the eight constituents of the subtle body lies 1) the world 
of the ten attributes of the (gross) body (dehadharma). These ten are said to 
be: nonviolence, truth, abstinence from theft, chastity, lack of deceit, 
freedom from anger, devout attention to the teacher, purity, contentment 
and rectitude.*” 

2) Sixteen, called corporeal fetters (dehapasa), are located within 
the principle of the individual soul itself. Again, they are (the principles 
that range from the mind (manas))"* up to (the subtle element of) smell. 3) 
Then comes the world of the eight qualities of the intellect," 4) the three 
forms of the ego," and 5-7) the three types of fetters within the individual 
soul that block the path to liberation. These (three are) those that are 
adventitious, starting from passion (kama) onwards, and those that belong 
to Gane$a and VidyeSvara. (288cd-292ab) (288-291) 


87 See SvT 10/1090-1091. 

** The ‘sixteen’ here are the five subtle elements, the ten organs of perception, and 
action and mind (manas). 

** According to the SvT (10/1095cd-1096ab), the eight qualities of the intellect are 
piety, knowledge, detachment, power, and their opposites. 

“ According to the SvT (10/1096cd-1097ab), the three forms of the ego are 1) 
permutative (vaikürika), 2) energetic (taijasa), and 3) the elements and the rest 
(bhütüdi). Ksemaraja glosses them as rdjasa, sáttvika, and tümasa, respectively. This 
interpretation is not completely in agreement with the Sarnkhya view outlined in the 
Samkhyakàrikà (25), where we read that: 


"The sáttvika set of eleven proceeds from the permutated (vaikrta) (form) of the 
ego. The subtle elements (tanmátra) (of the five sensations) (evolve) from the elements 
and the rest. They are tamasa. Both (are formed) from the energetic (taijasa rájasika 
ego). 


The commentator Vācaspati Miśra explains that the eleven permutations of the 
sáttvika ego are the five cognitive organs of sense and five of action, along with the 
mind (manas). Together with the five subtle elements generated from the tamasika ego, 
they make sixteen. These are the two developments of the ego principle. The five subtle 
elements generate the five gross elements (SarnKa 22). Rajas is said to operate in both 
forms of the ego, because it is the quality of activity and energy which stimulates and 
impels them both. 

Ksemaraja explains that ‘in this way, the subtle elements, external and internal 
senses, reside in a subtle form in the principle of the individual soul, and are said here to 
be fetters. These are here (according to the Krama teaching) established to be the inner 
wheels of Bhucaris, Dikcaris and Gocaris. In accord with that (view), they have initially 
been said to be (their) supreme forms. Further ahead, the Wheel of Khecaris will be 
(explained subsequently) as the inner one of the deities of the obscuring coverings 
(kaficuka) (relating to the individual soul)." 

We have seen that generally Ksemaraja's Krama teachings accepts a fifth 
sphere of Vāmeśvarī that encompasses these four and is their ultimate source. See 
above, note 3,778. 
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‘Beyond the eight constituents of the subtle body’, that is, above 
them. ‘Within the principle of the individual soul itself’, that is to say, above 
the ten-fold attribute (of the gross body), which is above (them). (Concerning 
the) ‘corporeal fetters’, one should explain that, by extension, after that there is 
the world of the five, that are called the objects of the senses (visaya), that is, 
sound and the rest, originating from the subtle body. That is said (in the 
Svacchandatantra): 


‘Sound, touch, form, taste and smell, which is the fifth, are said to be 
the objects of the senses, which should be purified with effort." 


Although that is taught in the venerable Svacchandatantra after the 
three-fold ego, even so it is explained here because they belong to the same 
category as the sixteen permutations (vikāra) (of Nature)."* Sound and the rest 
(of the objects of the senses) are (in all respects) the supreme fetters operating 
everywhere (sarvatomukha); thi why they are mentioned repeatedly in 
various place: supreme, subtle and gross objects of purification. Thus, there 
is nothing wrong (in placing them here). "The three types of fetters’ are 
be those ‘starting from passion (kama) onwards’. This is the synta 
relationship (between these words). The reason why they are located here is 
because they ‘block the path to liberation’, That is said (in the 
Svacchandatantra): 

"Lust, anger, greed, delusion and backbiting (paisunya), birth, death, old 
age, disease, hunger, thirst, and craving, despondency, fear, madness, elation, 
attachment, aversion, mindlessness, anger, deceit, violence, illusion (maya), 
envy, righteousness and unrighteou: and lack of freedom — one should 
know that these are the adventitious (fetters). Now know the fetters of (the lord 
of) the attendant host (gana). They are: 1) the goddess (devi), 2) Nandi, 
3) Mahakala, 4) Gane$a, and 5) Vrsabha, 6) Bhrügi and 7) Candesvara and 8) 
Kartikeya, who is said to be the eighth. 1) Ananta (Endless), 2) Tritanu (Three 
Bodies), 3) Süksma (Subtle One), 4) Srikantha, 5) Sivottama (Excellent Siva), 
6) Sikhandin, 7) Ekanetra (One Eye) and 8) Ekarudra (Single Rudra), who is 
another — in the course of initiation one should purify these fetters of (this) 
group of eight Vidyesvaras, "^ 


#41 SvT 10/1098cd-1099ab. 

*? Maybe the sixteen permutations of Nature are meant here. According to the 
Samkhyakarika (3), they are the five organs of sense, five of action, the mind, and five 
gross elements (here they are said to be the five subtle elements). But it seems more like 
that they are the permutations of the ego referred to here as the ‘corporeal fetters’. A 
parallel group of sixteen is listed in the reference from the Svacchandatantra quoted 
below. 

“8 SvT 10/1099cd-1104. Ksemaraja in SvTu ad 10/1103cd-1104 summarizes and 
explains: 

Suddhe ‘dhvani Sivah kartā prokto ‘nanto ‘site prabhuh ity ámnàyantarokta- 
nityasuddhadhvakaranan tritattvadiparivrto yo — 'nantabhattárakas tasya pums- 
tattvavarakatve saty asuddhüdhvasrastrtvari. phalatiti tatra süksmarüpenavasthitah iti 

s, takam, animádyastakam, paħkti- 
ceti saptasastir gurus ih, nda 
dasa vikarah, astau buddhidharmas 


trayanivista fatih pafica-vimsatir vimsai 
astakam, vigrahastakam ahirisádayo. dasa, 
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Surely, here (in this system) the fetters are of three kinds, namely, those 
pertaining to the individual soul (anava), Karma and Maya. Agreed that, as is 
said there, the sixteen permutations and the rest are fetters, (indeed all) that is 
the expansion of the fetter of Maya; however, that Ganas and VidyeSas are said 
to be binding, seems to us to be as if a (totally) new (view). With this doubt in 
mind, he says: 


fefe AET OU 993 I 
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yat kificit paramadvaitasamvitsvatantryasundarat | 292 || 
parac chivad uktarüpád anyat tat pasa ucyate | 


A fetter is said to be whatever is other than Supreme Siva, Whose 
nature we have just described, and He Who is beautiful with the freedom of 
the consciousness, which is supreme nonduality.*“ (292cd-293ab) (292) 


Here (according to us), ‘whatever’ is not some (particular) fixed thing 
that is ‘other than’ and separate from the ‘supreme’, that is, (perfectly) full 
(and complete) ‘Siva’, Whose nature has been described previously and Whose 
body is just the Light (of consciousness) alone, is all ‘said to be a fetter’, and is 
considered to be binding. This is the meaning. But surely (someone may object) 


trividho  ‘hankadrah, — Sabdéi 


sayapalcakam ^ ity —_ ahimsddivisayapaficakanta 
dvácatvürimsatsahajáà dehapāśāh — kamádayah — asvatantratantrüh — saptatrimisatir 
dgantukah p. , asfau ca ganesah, astau vi h pasa iti trinavatyadhikam Satam 
pasabhuvandnarn pumstattve Sodhaniyam uktam |l 


‘Siva is the agent on the Pure Path, and Ananta is said to be the lord on the 
impure one’ (Kiranatantra vidyüpüda 3/26cd, see note to Jayaratha ad 8/331-332 
(330cd-332ab)). According to this teaching, imparted in another tradition (@mndya), the 
Lord Ananta, surrounded by the three principles (tritattva) etc., is the cause of the 
Impure Path. As the principle of the individual soul is below (Ananta), (Ananta's) 
agency on the Impure Path bears fruit (there, below it). It will be (explained) that it is 
located there (in the individual soul) in a subtle form. In this way, that (is present there 
as) the group of nine satisfactions, the eight accomplishments, which is the group of 
eight (yogic powers), beginning with the power to make oneself small at will (anima). 
(Again,) arranged (there) in three rows, there are twenty-two (teachers and disciples), 
twenty-five and twenty, making sixty-seven teachers and disciples. (Present) there is 
(also) the group of eight vital channels, the eight relating to the subtle body (vigraha), 
the ten beginning with nonviolence (ahirisa), the sixteen modifications (of Prakrti), the 
eight qualities of the intellect, three kinds of ego, and the group of five objects of sense, 
beginning with sound, thus making the forty-two innate fetters of the body, beginning 
with nonviolence, and ending with the five objects of sense. Lust (kama) etc. are the 
thirty-seven secondary (dgantuka) fetters that depend on (the soul's) lack of freedom 
(asvatantratantra). Again, there are eight Ganesas and the eight fetters, which are 
Vidyesas. Thus, it is said that there are one hundred and ninety-three worlds of fetters 
that need to be purified within the principle of the individual soul.’ 
*^ Quoted above in TAv ad 1/16. Also quoted by Ksemaraja in SvTu 4/156cd-158ab. 
There are no variants. 
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that nothing at all could be other than the supreme Light, because if it were 
separate from it, it would not be linked to its manifestation (bhana) (which is lit 
up by the light of consciousness); or else, if that were to be so, it would only 
have that one form (independent of all others), so of what could it be said to be 
binding? With this question in mind, he has said that (Supreme Siva is) 
‘beautiful with the freedom of the consciousness, which is supreme 
nonduality'. He is Supreme Siva Who, even though his nature is supreme 
nondual consciousness, is beautiful with (His absolute) freedom, by virtue of 
which, having concealed His own essential nature, He manifests as each limited 
form, due to which this Mayic impurity, which is the perception of relative 
distinctions, is strengthened. 

Surely, if you wish to consider that (all things) that are other than 
Supreme Siva, Whose sole nature is that of the perceiver, namely, insentient 
entities such as the body and the senses etc., the sole nature of which is that they 
are objects (of the perceiver), are fetters, let it be, but how can (the countless) 
perceivers, who are different (from them and Supreme Siva) (pararüpa), and 
whose sole nature is that they are perceivers, also be (fetters)? With this doubt 
in mind, he says: 


Defining Feature of the Fetters 


cs ~ 
Wed esum wish wat 293 1 
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tad evam purhstvam dpanne pürne ‘pi paramesvare || 293 || 
tatsvariipaparijndnam citram hi purusás tatah | 
uktünuktàs tu ye pasah paratantroktalaksanah || 294 || 
te pumsi sarve tams tatra Sodhayan mucyate bhavat | 


** An entity and its manifestation as such to a perceiver within consciousness are not 
separate realities. Nothing that is known to exist in any form or manner can be known in 
any way apart from the way in which it is manifest. Its manifest nature is itself the 
essential nature of the entity. That fact that an entity is manifest within consciousness is 
not an adventitious quality of the object. It is as if there could be the bare entity existing 
in itself, to which a quality of *manifested-ness' is added when it appears to anybody. It 
is the very nature of the object, which by definition and invariably in experience is an 
object that is known or can be known to a perceiver. The moons around Saturn existed 
before they were discovered. They were not perceived, but could be, and so were so. 
Potentially, everything that exists can be perceived in some way or another. From this 
point of view, one can say that the capacity to be perceived is the very existence of an 
entity, and that is its manifest nature. This manifest nature and Being, which is at once 
the specific and universal nature of every single thing, is the light of consciousness, 
which Kashmiri Saivism affirms is the one reality. Separate from that, nothing could 
manifest and so exist. 
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The Supreme Lord, although full (and perfect in every respect) 
(pürna), assumes the state of that individual soul who, as such (evam), is 
ignorant that that is his own nature. Thus, there are various types (citra) of 
individual soul. 

Dependence (paratantra) is said to be the characteristic of all (types 
of) fetters,™ (both) those that have been described and those that have not. 
As they are (progressively) all purified there within the individual soul, he 
is freed from phenomenal existence." (293cd-295ab) (293-294) 


Everywhere here (in our system), it is proclaimed that the perception (of 
things) as different (bhedena) from the Supreme Lord's nature is bondage, and 
that that is the absence of knowledge (akhyati) (of the true nature of things). 
Moreover, that (ignorance) is without distinction (with respect to the true nature 
of both) perceivers and the objects of (their) perception. Thus, the condition of 
all of them as fetters is the same. But even so, the individual souls may be more 
(or less) excellent with respect to one another, according to the degree in which 
they fail to know that essential nature (of all things), due to which they too are 
various. Thus, one soul may have just one form of impurity (mala), another two, 
and yet another may have (all) three. However, even so there is no difference at 
all between them with respect to their state of bondage, because (their) 
condition of ignorance of the Supreme Lord's (true) nature (is the same) .* And 
in the same way, the state of a VidyeSa is that of a lower form of liberation, and 
so this and the rest is reasonable (and correct). Thus, it is said (in the 
Svacchandatantra) that: 


‘O fair lady, up the end of the Equal One (samaná), the net of fetters is 
endless." 
In the same way, whatever has not been stated that is other than 
Supreme Siva should all be known to be fetters. 

Thus, he says: 


The Worlds of the Five Kaiicukas 
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“© The expression paratantroktal 
have been stated by other Tantras’. 

#7 TA 8/294cd-295ab (294) is a paraphrase of SvT 10/1105. 

“8 They are all ignorant and bound, although the degree and form of their bondage may 
differ. 

*9 SvT 4/432ab. 


sanah can also be translated ‘whose characteristics 
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kotih sodasasáhasram pratyekam parivarinah | 296 Il 

rage viresabhuvanam gurvantevasinarh param | 

puram casuddhavidyayam syac chaktinavakojjvalam V 297 || 
manonmanyantagas tas ca vamadyah parikirtitah | 

kaldyarn syàn mahād eva trayasya puram uttamam || 298 || 


1) Above the individual soul is the Principle of Natural Law (niyati). 
The ten Sankaras reside there, resplendent as gold. 

2) There are ten Sivas who are extremely white in the Principle of 
Time. Each of them is surrounded by ten million and sixteen thousand 
(deities, who serve as their entourage). 

3) (Next comes) the world of (the eight) Viresas, and as another, "" 
the (ten) teachers and disciples in the Principle of Attachment (raga). 

4) The world of Impure Knowledge shines brilliantly with the nine 
powers. They are said to range from Vama up to Manomani."' 

5) The best of worlds, that of the three Mahadevas, is the Principle 
of the Force (kala) (of limited agency). (294cd-298) (294-298ab) 


1) Those called ‘the Sankaras’ (are as follows): 


1) Vamadeva, 2) Sarva, 3) Bhava (Fettered Existence) and 4) Udbhava 
(Born), 5) Vajradeha (Adamantine Body), 6) Prabhu (Lord), 7) Dhatr 
(Benefactor), 8) Krama (Process) and 9) Vikrama (Valour), and 10) Suprabheda 
(Beautiful Division), the tenth, are said to be the Sankaras in (the principle of) 
Natural Law (niyati).? 


(Those) ‘resplendent as gold’ are the Sankaras, and those who are 
‘extremely white’ are the Sivas. That is said (in the Svacchandatantra): 


‘The Sankaras are said to be resplendent as gold, the Sivas (white) as 
crystal. * 


2) 1) Suddha (Pure), 2) Buddha (Awake), 3) Prabuddha (Fully Awake), 
4) Prasanta (Completely Tranquil), 5) Paramaksara (Supreme Imperishable), 6) 
Siva and 7) Suéiva, 8) Dhruva (Immobile), 9) Aksara$ambhu (Imperishable 


*° Read with Jayaratha param for puram. 

*! See below for their names, 8/339 (338cd-339ab) and 15/305-306. 

#5 TĀ 8/296ab-298 (296cd-298ab) is a paraphrase of SvT 10/1113-1119. 

55 SvT 10/1106cd-1107. Ksemaraja explains that they are located in the ten directions. 
Concerning the principle of Ni (‘natural law’ or ‘necessity’), see below, 9/202cd. 

55 SvT 10/111 1ab. Ksemaraja: ‘This is said in order to explain that the soul, which is 
constrained by natural law (niyati) and consists of the ego, having assumed the plane of 
the perceiver at the level of the intellect, resides in the lotus of the heart within the 
body." 
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Siva) and 10) Rat (Lord) — O fair-faced lady, one should know that these ten are 
the Sivas in the principle of Time.’*** 


‘The world of the Viresas', that is to say, qualified as numbering eight. 
‘Next’ means other than that (i.e. the teachers), qualified as numbering ten. That 
is taught (in the Svacchandatantra): 


3) ‘Above that, know from me that 1) Hari and 2) Hara"* are in the 
principle of Attachment;**” (these and) 3) Suhrsta (Well Delighted), 4) 
Suprahrsta (Very Well Delighted) and 5) Surüpa (Beautiful One), 6) 
Rüpavardhana (Prosperity of Beauty), 7) Manonmana (Mind Beyond Mind) and 
8) Mahavira (Great Hero) are said to be the (eight) Viresas.’*** 


‘1) Kalyana (Auspicious) 2) Pingala (Brown) 3) Babhru (Tawny), 4) 
Vira (Hero) and 5) Prabhava (Authority), 6) Medha (Intelligence), 7) Atithi 
(Guest), 8) Chedaka (Splitter), 9) Dahaka (Burner) and 10) Sastrakarin 
(Author of Treatises) — (the first) five are disciples, and then (the following five) 
are teachers, These ten (also) reside (in the Principle of Attachment). ^ 


4) ‘They’ are (the nine) powers. That is said (in the Svacchandatantra): 


*]) Vama, 2) Jyesthà, 3) Raudri, 4) Kali, 5) Vikarani, 6) Balavikarani, 
7) Balapramathani, 8) Sarvabhütadamani and 9) Manonmani.'" 


Here (this version has been quoted,) because the learned have rightly 
accepted the reading (of the names) in the feminine." 

(The world in the Principle of the Forces is) ‘the best’ (of worlds), 
because it rises up to the supreme summit (of existence). That is said (in the 
Svacchandatantra, where the three Mahadevas are called): 


55 SvT 10/1109cd-1110. 

è% Ksemaràja explains that Hari and Hara are the two main Viresas. 

57 Ksemaraja: ‘(The principle of Attachment) is the universal desire for what is 
perceptible (in the form of the feeling) ‘may something (good) happen to me’, and so it 
is different from the gross attachment to objects of the senses, such as (the bodies of) 
women, the intellect and Dharma." 

“8 SvT 10/1113-1114ab. The SvT reads mahadhiro for mahàviro. 

559 SvT 10/1115c reads chandakas for chedakas. 

59 SvT 10/1115-1116ab. 

**! This passage is equivalent to SvT 10/1117-1118ab, where the names are indeed 
masculine. The printed edition of the SvT reads kalo vikaranas, which is equivalent to 
kali vikarani. Ksemaraja chooses to read the two together as a single name, i.e. 
Kalavikarana. However, that would shorten the list by one name. But it conforms to the 
original source of these names, which is the Mantra of Vamadeva, which is the northern 
face of Sadāśiva. It is one of a set of five Vedic Mantras of Sadasiva’s five faces that 
constituted the main repertory of Mantras of the Pasupatas. See below, note 8,823. 

‘© The text accepted by Ksemaraja has all these names in a masculine form. The names 
in the version quoted by Jayaratha are indeed all feminine, and Ksemaraja himself notes 
that in some manuscripts, that is the case (kvacid ete vamddayah strilingapathena 
drsyante). 
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5) ‘1) Mahadeva (Great God), 2) Maháteja (Great Energy) and 
Mahajyoti (Great Light). 5 


The Worlds of Maya 
Mayaguha - The Womb of the Cave of Maya 


Now he describes the three forms of Maya’s nature, as the Knot 
(granthi), the principle (tattva) and energy (Sakti). 
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“° SvT 10/1119ab. These are the three Mahadeva’s in kalatattva. 
kalatattvam samakhyatam samásena varünane || 1119 || 


samasenety ukter ayam āayo yad anye ‘py atra vamadevabhavodbhavaika- 
pingeksanabhuvanesamgusthamatrakhyah santi | ete hy astau mangalesvarah pürvari. 
buddhitattve 'pararüpenoktüh, iha tu pararüpena | tatra ca traya eva prüdhünyád uktas 
tad evar — niyatikülarügavidyakalàkhyam yad etat tattvapaficakam — uktam, 
tatproktabhauvana-sannivesásrayatayà bahih sádhàranam eva | tatas tu pratipurusam 
etannümakam eva tattvapaiicakam kafcukasabdavücyam bhinnabhinnam evadbhutam 
antahkaranádivat | etac ca tandulasya kambukam iva purnsah paramavaranam, 
prakrtydditanmatrantam tu süksmasarirürambhakam tugavat süksmam, bhütapaficakam 
tu sthülasarirárambhakam kimSarukavat sthūlam eveti sarvam etat pratilomyena 
proktabhuvanavibhügena Sodhaniyam | 


‘O Fair-faced lady, the principle of Force has been explained in brief. (1119cd) 


The sense of saying that (this has been explained) ‘in brief? is that there are 
others here also, namely, Vamadeva, Bhavodbhava, Ekapiigeksana, Bhuvane£a and. 
Athgusthamatra. These eight (?) Mangalesvaras that were previously taught as being in 
the principle of the intellect are (there in their) lower form (apararüpa); here they are in 
their supreme one. Again, there (out of these), only three are said to be the main ones. In 
the same way, a group of five principles are stated (as being present there), namely, 
Necessity (Niyati), Time (Kala), Attachment (Raga), capacity for limited knowledge 
(Vidya) and action (Kala). Externally, as the basis of the stated arrangement of their 
(corresponding) worlds, they are the same. Thus, with respect to each individual soul, 
the same group of five principles with that name is called ‘an obscuring covering" 
(kaficuka). Each (group) has arisen separately (for each soul) and is (present there) along 
with the inner mental organ and the rest (of the apparatus of the psychophysical 
organism). Like the (inner) film (kambuka) (that envelops a grain of) rice, this is the 
individual soul’s supreme covering (avarana). (The principles), beginning with Nature 
(Prakrti) and ending with the subtle elements, constitute the subtle body. Like the chaff 
(rusa) (around a grain of rice), it is the subtle (covering). The group of five gross 
elements that constitute the gross body are, like the outer covering (of a grain of rice) 
(kinsaruka), the gross (covering). All this should be purified in reverse, in accord with 
the division of the worlds, as stated (previously). 
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Sato maya triputikà mukhyato ‘nantakotibhih | 

ākrāntā sā bhagabilaih proktam Saivyam tanau punah || 299 Il 
atigusthamatraparyantam mahadevastakam nisi | 
cakrastakadhipatyena tathà Srimalinimate | 300 Il 


Then comes Maya which, primarily consisting of three cavities, is 
strewn with endless billions of vaginal cavities (bhagabila)."5 According to 
the SivatanuSastra, the eight Mahadevas ending with Angusthamatra reside 
within Maya as the Lords of eight Wheels. Such is also the opinion of the 
Málinimata. (299-300) (298cd-300ab) 


*Primarily' (the main ones are three), otherwise (secondarily), from the 
point of view expounded (further ahead, Maya) has countless cavities. 
‘According to the Sivatanusastra, the eight Mahadevas reside within Maya’. 
That is said there: 


‘The head of the Cave (of Maya), which pervades the universe, is 
covered with thousands of vaginal cavities’ . . . *1) There Mahátejas"* (Greatly 
Powerful), who possesses the might of the gods, is the first Lord of the Wheel. 
2) The powerful one called Vàma is the Lord of the second Wheel. 3) The 
Rudra called Bhavodbhava (Born of Fettered Existence) presides over the third 
Wheel with his vitality. 4) The Lord Ekapingacaksus (One Brown Eye) is the 
Lord of the fourth Wheel. 5) The one known as Isàna (Lord) is he who turns the 
fifth Wheel." 6) Bhuvane£a (the Lord of the Worlds) is the Lord of the sixth 
Wheel of the Worlds. 7) The one known by the name of Purahsara (Foremost) is 
the god who is the leader of the seventh Wheel. 8) The one called 
Angusthamatra (Just (the measure of) a Thumb)"* is the lord of the eighth 
Wheel of the Worlds." 


That is not just said here, but also elsewhere. Thus, he says: ‘Such is 
also the opinion of the Malinimata'. As is said there: 


"Those who are called the Lords of the Mandalas reside in the Principle 
of Maya. They are 1) Mahatejas and the rest, (namely) 2) Vamadeva, 3) 


#1 The verses in the Sivatanu, from which Abhinava draws, are in Arya metre, as we 
find in Jayaratha's citations. Although Abhinava generally maintains the same metre in 
his citations from this source, here he has reworked it into common slokas. 

%5 See below, 8/317. There are three levels of Maya — gross, subtle and supreme. 
Inferior Maya is called the Knot. The intermediate level is Maya in a potential, 
unaroused state. The highest form of Maya is energy, identified with VagiSvari, the 
Goddess of Speech. Cf. below, 17/8cd-10ab. The aspect of Maya to which verses 8/299- 
320 (298cd-321cd) refer is the lower, disturbed aspect called the Knot. Brhaspati calls 
the Knot the Cavity of Maya (mayàbila), and the principle of Maya the Cave (guha). 

8 Read mahdtejah for mahatejah. 

867 Emend yac cakrarh to yas cakra. 

868 Read argusthamátranama for angusthamátranümà. 
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Bhavodbhava (Born of Fettered Existence), 4) Ekapingeksana (One Brown 
Eye), 5) Isana (Lord), 6) Bhuvanega (Lord of the Worlds), 7) Purahsara 
(Foremost) along with 8) Angusthamatra (Just (the measure of) a Thumb). They 
are as radiant as the Fire of Time." 


There is another difference here with respect to the Malinivijaya. Thus, 
he says: 


ume: ETA d hw sfhpdwmm d 
Sp umma usnm SSH P 302 1 


vamddyah purusádau ye proktah $ripürvasásane | 
te máyátattva evoktàs tanau saivyam anantatah || 301 Il 


(The Rudras,) Vama and the rest who, according to the teaching of 
the Sripürva (Malinivijaya), reside in the individual soul and the other 
(principle, that is, Attachment), are located, according to the Sivatanu, in 
the Principle of Maya. The last one of these is Ananta."" (301) (300cd- 
301ab) 


(One should understand) the word ‘other’, (in the phrase) ‘the 
individual soul and the other (principle)’, to be the Principle of Attachment. 
As is said there (in the Malinivijayottara): 


_‘(The Rudras who reside) in the individual soul are Vàma, Bhima, Ugra, 
Bhava, Isana, Ekaviraka, Pracanda, Madhava, Aja, Ananta and Ekasiva.’ ' 


(According to Sivatanu,) ‘the last one of these is Ananta’; (the series 
of eight Rudras here) ends with Ananta. As is said there: 


*1) Then comes the world of Vama, after that 2) (the world of) Bhima 
(Terrible), and then that of 4) Ugra (Fierce), after which comes the world of 5) 
Bhava (Fettered Existence), and above that (the world) of the god 6) Sarva.... 
After that, endowed with wonderful and diverse qualities, is the excellent world 
of 7) Ekavira (Solitary Hero).*” . . . Above that is the excellent world, which is 
a treasure of unlimited (good) qualities, of 8) Pracanda (Very Fierce), where the 
one called Pracanda resides and governs Ekavira and the others.’ 


What is the purpose of the teaching here concerning them? With this 
question in mind, he says: 


59 MV 5/28-29. 

*? According to the MV, the last is Ekavira. The Sivatanu is the source for the passage 
that begins here — 301cd (301ab) — and ends at 315cd-317ab (315-316). The passages 
Jayaratha quotes there are all from the Sivatanu. 

V! MV 5/25cd-26ab. 

*? Read caikavirasya for cakavirasya. 
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Ua: TAS: ASAT: | 
Ta: WIETHRISOTERPGEHST: 303 d 


kapülavratinah svangahotarah kastatapasah | 
sarvabhayah khadgadharavratas tattattvavedinah W 302 || 


Those who observe the Vow of the Skull, offer their own limbs to 
the fire,” practice severe austerities, fear nothing, and observe the Vow of 
the Blade of the Sword" know that (reality) principle (tattva)."5 (302) 
(301cd-302ab) 


"They know that (reality) principle’ means that they are those who 
enjoy union (saáyujya) with Vàmà and the rest. That is said (in the 
SivatanuSastra): 


*]) Those Brahmins (vipra) who have known what is to be known and, 
free of attachment, observe the Vow of the Skull and devoutly smear (their 
bodies) with ashes, attain union (sdyujya) with Vàma. 2) Those who are 
se ve (to the reality) they have perceived (directly), desiring to attain (this) 
extremely formidable (and fearful) plane (of realization), having worshipped 
(the deity) with their own heads they have severed themselves, go to Bhima's 
abode. 3) Those who are engaged in the practices of fearsome (ugra) Yogas and 
fearsome penance which is hard to do, and meditate repeatedly on Ugra (the 
Fearsome One), they too acquire (his) fearsome qualities. 4) Those Brahmins 
whose minds are dedicated to meditation and, having known the god Bhava, 
have attained perfection by bestowing fearlessness to the frightened, ascend"^ to 
Bhava's plane. 5) Those who, having adorned themselves"" with garlands, fine 
clothes and ornaments, are intent on observing the ‘Vow of the Blade of the 
Sword’, meditating, attain V"Sarva's abode.’ 


Surely, Ananta who emits, (sustains and withdraws the impure 
principles below Maya,) is their Lord also, so what is the use of attaining (just) 
this plane alone? With this doubt in mind, he says: 


* The passage in the Sivatanu says that these ascetics offer their heads that they 


themselves have severed. Abhinava decided, it seems, to tone down this practice. He did 
not approve of ritual suicide. Anyway obviously, once dead, the ascetic could not do the 
practice listed next. 

*74 ‘Vow of the Blade of the Sword’ (asidhüravrata) is mentioned in 15/511 (507), along 
with six other penances (vrata), forming a set of seven. Another reference is in 15/545 
(541). See Sanderson (1985): 565 for references. and below, note 15,848. 

#15 Cf. below, 15/540-545. This verse, in sloka metre, is a summary of the passage 
Jayaratha quotes in his commentary drawn from the Sivatanusastra. 

** Read -padamürohanti for -padamarohanto. 

*" abhiramam rüpam átmanah krtvà lit. ‘having made their own form beautiful’. 

*78 Tn the lines quoted from the Sivatanu in the commentary on the previous verse, Sarva 
comes after Bhava. This suggests the emendation of pirvapadam to sarvapadarn, which 
is supported by MSs Ch and Ñ, that read sarvapadari. 
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The World of Ananta 


FATA AAAA A |d 


kramát tat tattvam àyànti yatre$o ‘nanta ucyate | 


Gradually they reach that principle where the Lord is said to be 
Ananta."? (303ab) (302cd) 


‘That principle’ means the main world of Maya. (He is) ‘the Lord’, 
that is to say, of this much of the Path up to here." 

What is the scriptural authority here (for this view)? With this doubt in 
mind, he says: 


SH a TA We: Pa A qp 303 ! 
nicca uzuk urira isa | 


uktarh ca tasya paratah 

sthānam anantādhipasya devasya I 303 Il 
sthitivilayasargakartur 

guhābhagadvārapālasya | 


"''It is said that beyond that (plane of Rudras) is the abode of Lord 
Ananta, who is the agent of persistence, destruction and creation. He is the 
guardian of the door of the Womb (bhaga) of the Cave (of Maya). (303cd- 
304ab) (303) 


‘It is said’, in the Sivatanu. ‘Beyond’ (here means) above. ‘The Cave’ 
is Maya. 

He now describes (Ananta's) power to bring about (Káritva)? 
persistence and the other (phases of the cycle of creation and destruction of the 
lower principles). 


strapons TTA AMT a aov 1 
TOMATO TSIEN: | 304 di 


*? This line looks like Abhinava's gloss on the account in the Sivatanu. It is not a direct 
citation. Sanderson also does not consider it to be from the Sivatanu. 

* Siva Himself directly emits and withdraws the pure principles from Sakti to Pure 
Knowledge. Ananta emits and withdraws all the remaining impure principles, ranging 
down from Maya to Earth, and so is their lord. See below, 9/60-61, 143 and 225. 

**! Abhinava quotes in his usual manner the Sivatanu in TA 8/303cd-313 (303-313ab). 
*? ‘karitva-’ literally means ‘agency’. The power to do something is agency. Thus, 
seeds are the agents of their sprouts, and the sprouts of the plants. Ananta is the agent 
who brings about the cycles of creation. He does that and he causes that. 
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wasp dead WaT: | 
Asa wesdfr smart: WAT: 1 308 1 


Yaryaerstrareg: frat weg | 


dharman animadigunait 
jfiánàni tapahsukhani yogams ca | 304 Il 
müyàbilàt pradatte 
pumsam ni. 
tacchaktiddhasvabala 
guhadhikarandhakéragunadipah ll 305 Il 
sarve ‘nantapramukha 
dipyante Satabhavapramukhantah | 
so 'vyaktam adhisthaya 
prakaroti jaganniyogatah $ambhoh 306 II 
Suddhasuddhasroto 
‘dhikdrahetuh sivo yasmat | 


Drawing men repeatedly out of the Cavity (bila) of Maya, (Ananta) 
bestows upon them virtues (dharma), the yogic powers to make themselves 
small at will (anima)™ and the rest, insights, the joys of austerity and 
Yogas. 

All (the Rudras), led by the hundred Rudras and headed by 
Ananta, are strengthened by his power. The lamps of (their divine) 
qualities, that serve (to illumine) the darkness that presides over the Cave 
(of Maya), shine. Presiding over Unmanifest Nature, (Ananta) creates the 
universe at Siva’s command, as Siva is the source of authority over the 
pure (higher principles above Maya) and the impure currents (of the lower 
principles below Maya).™ (304cd-307ab) (304-306) 


The ‘his’ (in the expression) ‘his power’ refers to Ananta. By this is 
meant that he not only ordains the state of the individual souls (Ksetrajfia) ^ 
(within the domain of Maya), but also that of the Rudras. The ‘(divine) 
qualities’ (of the Rudras) are omniscience and the rest. (The hundred Rudras 
are) ‘headed by Ananta’ means that he is their master. (Ananta creates) ‘the 


#53 See above, note to 8/278. 


“TA 8/306cd-307ab (306) is practically a literal quotation from the passage quoted by 
Jayaratha. Ananta draws men out of the Cavity of Maya and gives them yogic powers 
etc. Headed by him, all the Rudras are strengthened, and the lamps of their qualities 
illumine the the Cave of Maya. Presiding over unmanifest Nature, at Siva’s command 
he creates the lower order below Maya. Siva is the source of authority over the pure 
principle above Maya and the impure below. 

5 One of the words for the individual soul is ‘kyetrajfia’, which literally means ‘knower 
of the field’. The ‘field’ in this context is the domain of objectivity, that is, Nature 
(prakrti), of which he is the witness consciousness (saksin). Thus, this is an appropriate 
name for the individual soul in the domain of Maya, of which Nature (Prakrti) is here 
considered to be a permutation. 
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universe’ consisting of effects and (their) causes™ ‘at Siva’s command’, not 


just according to his own will alone. The reason here (for that is that Siva is the 
source of authority over both) ‘the pure’ (and impure principles). That is said 
there (in the Sivatanu): 


‘(One should know (Ananta) to be Siva) because, presiding over 
Unmanifest Nature, he creates the universe and so is the Lord of the gods. (He is 
Siva also) because He saves those who have fallen into the great chasm of 
transmigratory existence, for he is endowed with the strength of Siva’s Yoga. 
Therefore, appointed by the Lord, he sits (presiding over the worlds of Maya). 
One should know that Siva is the source of authority over the pure (higher 
principles above Maya) and the impure currents (of the lower principles below 
Maya). 


887 en 


Surely (one may ask), who possesses" ‘authority over the pure and 


impure currents’? With this doubt in mind, he s 


The Cavity (bila) and the Wombs (yoni, bhaga) of Maya 


ferant afer weft wa a Afa: wT g 30% 1 
amii: mirin: | 
nota a Tet TNA: eed 


Sivagunayoge tasmin 

mahati pade ye pratisthitah prathamam | 307 Il 
te ‘nantader jagatah 

sargasthitivilayakartarah | 
méayabilam idam uktarn 

paratas tu guhā jagadyonih | 308 || 


Those who are established on the first"* great plane of union with 
Siva’s divine qualities are the agents of the creation, persistence and 
destruction of the universe from Ananta onwards. This (region) is called 
the Cavity of Maya (mayabila) (and the Knot of Maya). After that is the 
Cave (of Maya) (that is, the Principle Maya), which is the womb (yoni) of 
the universe. (307cd-308) (307-308ab) 


"The great plane' is the pure current, of which the distinguishing mark 
is that it is ‘union with Siva’s divine qualities’, because (the divine attributes 
of) omniscience and the rest (all) arise (there). ‘Ananta’ is the presiding Lord of 
the Principle of Maya. ‘The Cavity of Maya’ is Maya in the form of the Knot, 
and ‘the Cave’ is (Maya) in the form of the Principle. ‘Beyond it’ means in the 


88 Read kāryakāraņātmā niyogatah for karyakarandtmaniyogatah. 
5 Read kasya for ko. 
95 Read prathame for prathamam. 
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impure current.” Thus the connected (order of the words is) that, although 
Maya is of two kinds, as the Knot and the Principle, it is ‘the womb of the 
universe’. It is said there (in the Sivatanu): 


‘Beyond it is the Cave, that is, the goddess (bhagavati) Maya, who is 
the cause of the creation (utpatti) of the universe, within whom, having 
experienced (a period of) persistence in her, the worlds again dissolve away 
(into Her)." 


What is the reason for the use here of the name *Womb' (for the 
goddess)? 


sere erem: VAM | 
AAR AAEM Sy SUTHSD p 308 d 
"mm acter uer ery d 
MTA: TATRA: TAT d 320 di 


utpattyà tesv asyah 

patisaktiksobham anuvidhiyamàanesu | 
yonivivaresu nünà- 

kamasamrddhesu bhagasamjnid |l 309 || 
kamayate patir enam 

icchanuvidhayinim yada devim | 
pratibhagam avyaktadyàh 

prajas tadásyàh prajayante || 310 Il 


She is called the Womb (bhaga) because (all beings) are generated 
in those cavities of her wombs (yoni) that abound with many desires, in 
accord with the arousing effect (ksobha) the Lord's power (has upon 
them). If the Lord (pati) passionately desires this goddess and she 
behaves in accord with (his) will, then the creatures (praja) from 
Unmanifest Nature onwards are born from each of her wombs.”! (309-310) 
(308cd-310ab) 


* The impure current are the thirty-one principles ranging from Maya down to Earth. 
These are said to be ‘impure’, because they are in the realm of duality in which 
individual perceivers experience their objects, physical and mental, as separate from 
themselves and each other. The 'pure current' consists of the five principles above 
Maya, ranging from Pure Knowledge up to Siva, where the perceiver is universal and 
experiences the universe in various progressively heightening modalities of oneness 
within himself, up to Siva. This is the principle of pure unity that transcends even the 
traces of objectivity experienced as one with universal consciousness at the pure levels 
below. 

99 See below, 9/147-149ab. 

99! These two verses, as the metre indicates, are also from the Sivatanu. TA 8/308cd-309 
(308-309ab) is quoted by Ksemaraja in SvTu ad 10/1131c. The quotation is introduced 
with the words: efac ca granthitattvatmataya dvitvarh māyāyāh Srisivatanau ---- 
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‘In those’ (wombs), which are where creation, (persistence and 
withdrawal) takes place. ‘Her’ (wombs), that is, of Maya in the form of the 
Knot. ‘This’ (goddess) is Maya in the form of the Knot. (The creatures are born 
from) ‘each of her wombs’, that is, in every single one, and so the Eggs of 
Nature etc. are innumerable. He also indicates (thereby) that the dealings 
between man and woman here in this world is analogously the instrumental 
cause (of birth), as is that. 

And they are unlimited. Thus it is said that: 


mga 7 aad fafüg | 
sra eft uta 322 d 
DACRE ATS | 

MIÈ: JÀ: ped. AET: RAAT: d 3*3 d 
Aaaa ma tat: ufus WRRSROUTRETNT: | 

THE CHRISTI STATA: Wi HAFEN: 323 d 


tesám atisiikymanam 

etàvattvam na varnyate vidhisu | 
avavarakàny ekasmin 

yad vatsále bahüni baddhani | 311 Il 
yonibilany ekasmirn. 

tadvan màyásirahsále | 
máyàpatalaih süksmaih 

kudyaih pihitah parasparamad) 
nivasanti tatra rudrah 

sukhinah pratibilam asamkhyatah | 
sthàne sáyujyagatàh 

sámipyagatüh pare salokasthah \| 313 M 


The (number and) extent of those extremely subtle"? (wombs) is not 
mentioned in the prescribed procedures (vidhi). Just as many surrounding 
lines of defence are constructed in a single (fortified) enclosure,” similarly, 
there are many vaginal cavities (yonibila) in the one enclosure at the 
summit of Maya. Hidden one from another by the walls of the subtle 
divisions (patala) within Maya, innumerable Rudras, blissful and invisible, 
reside in each cavity. There, within (that) place, (they have variously) 


‘according to the venerable Sivatanu, Maya is of two kinds, as the Knot (of Maya) and 
as the Principle (of Māyā) At the end of the quotation, Ksemaraja says: ityadi 
granthena gurubhir darsitam iti ‘the teacher has explained (that) with this passage.’ The 
teacher here is presumably Brhaspati, who wrote the Sivatanu. Jayaratha supplies the 
verse that follows in the Sivatanu, the first line of which Abhinava condenses into the 
last quarter line of his paraphrased citation. 

* Maya is said to be invisible because it is extremely subtle. Cf. Tattvaprakasa 38 and 
commentaries. 

#3 In both instances sala — ‘enclosure’ — is written sála. 
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entered into a state of union (sayujya) (with Siva), proximity (samipya) (to 
him, while) others (pare) abide in the same world with him (saloka)."* (311- 
313) (310cd-313ab) 


*There, within (that) place', that is, within Maya in the form of the 
Knot. He states the reason why (the Rudras are) innumerable, (saying that they 
are variously) ‘in a state of union’ etc. 

He indicates that that is the same elsewhere also. 


nga frarfast RE: 
pratibhuvanam evam ayam 


nivasinam gurubhir uddistah | 


The teacher (Brhaspati) has taught this in the same way (evam) 
with regards to each world of (their) inhabitants. (314ab) (313cd) 


He explains that there is no equally common reason why their presiding 
deities should generate (creation) in just a fixed limited amount (iyattükalane). 


aft adfgars: sfide. 32% 1 
3 paaga ui FET: | 


iddhavacah 
ran dirghakàlam udgirnah | 314 || 
na punar yonyánantyád 

ucyante srotasám samkhyah | 


The words of even all the accomplished yogis (siddha) (put 
together), uttered for a long time, would come to an end before they could 
recount the number of the currents (of creation), innumerable as are the 
wombs. (314cd-315ab) (314) 


#3 For these four grades of union (sayujya) and the rest, see below, 28/237cd ff. 

85 8/314cd-317ab (314-316) is drawn from the Sivatanu, and so are the preceding lines, 
as Abhinava himself says. The verse lightly paraphrased in 8/314cd-315ab (314) has 
been quoted by Bhatta Naráyakantha on Mrgendra, Vidyapada 9/1 and 13/178. In the 
first instance he introduces it as being by Brhaspati. 


tathà coktarn tatrabhavadbrhaspatipadaih 
api sarvasiddhivacah kstyeran dirghakálam udgirnah | 
máyàyàm ānantyān nocyeta srotasarh sarikhyà W 


*The words of even all the accomplished yogis (siddha) (put together), uttered 
for a long time, would come to an end before they could recount the number of the 
currents (of creation), innumerable as they are within Maya.” 
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Surely (one may ask), do the other currents (of creation) differ in 
character from this current (of creation we have just described), or not? With 
this doubt in mind, he says: 


Tena wed ESTAT I 325 I 
aera geass sent 1 

sro Terr waren fer smetu:q 3*5 d 
aa: Sat emm: fer qi: wffana: d 


tasmün nirayády ekam 

yat proktam dvárapálaparyantam | 315 Il 
srotas tenānyāny api 

tulyavidhanani vedyàni | 
avyaktakale guhaya 

prakrtikalabhyam vikāra atmiyah | 316 Il 
otah proto vyaptah 

kalitah pürnah pariksiptah | 


Therefore, the other (currents of creation) should also be known to 
be similar in their arrangement to the one current that has been described, 
which starts with the hells and ends with (Ananta), who is the guardian of 
the door. 

Unmanifest Nature and the finite power (kala) (of the individual 
soul are permutations) of Maya (guha)."* Brought about by (the same) 
Nature and finite power, its own permutation is threaded through, woven, 
pervaded, measured out and cast forth, full (of Maya, its cause). (315cd- 
317ab) (315-316) 


As Unmanifest Nature and finite power are a permutation (vikāra) of 
Maya (as the Cave), so it is quite right that Unmanifest Nature and the finite 
power (of the individual soul) be threaded through with (Maya). One should 
think of the cause as filling (and completing) its own effect. As they say: ‘the 
cause fills (and completes) that." 

(The process of) filling (and completing) is divided up into threading 
through and weaving etc. ‘Its own’ (permutations are the permutations of Maya, 
brought about by Nature) from the intellect onwards, as well and ignorance and 
the like. 

Having explained in this way the difference between (this view)" and 
other scriptures, he comes (back) to the main point: 


© Read guhāyā for guhayd. 

57 ‘As they say’ is an honorific plural, most probably referring to Brhaspati, the author 
of the Sivatanusastra. If so, this statement is drawn from there. 

** Now after having quoted in his way the Sivatanu, Abhinava returns to his basic 
narrative, namely that of the Svacchandatantra. Note that Jayaratha was aware that 
Abhinava had been paraphrasing the Sivatanu. Even so, he presents it as if it were 
Abhinava's own words, who has explained this ‘in this way’, i.e. by paraphrasing 


314 CHAPTER EIGHT 
The Knot of Maya (mayagranthi): 
The Three Cavities of Maya and the Twelve Rudras 
HÀ yeu qum van YERS o 320 d 
w wa a wf sed Prefer: | 


madhye putatrayam tasyam rudrah sad adhare ‘ntare || 317 ll 
eka ürdhve ca pañceti dvadasaite niriipitah | 


There are three cavities (puta) within the middle of that (Maya). 
In the lower (cavity reside) six Rudras, one in the centre, and five in the 
upper one. These twelve (Rudras) are described in this way (iti). (317cd- 
318) (317) 


‘In the lower’ means (in the lower) cavity. (One should understand) in 
the same way elsewhere (in the other two cases). He now lists them. 


Te ecd fined fed q 3g I 
eps: rp fasmrfaermfenfsrar: | 

gfe TW du Vag Weu p A TTET | 3*9 d 
"Rehd Rf: fee Wang aden mu og 


gahandsadhyau harihara- 

dasesvarau trikalagopati sad ime ll 318 Il 
madhye 'nantah ksemo 

dvijesavidyesavisvasivàh | 
iti pafica tesu paricasu 

satsu ca putagesu tatparàvrttyà || 319 || 
parivarttate sthitih kila 

devo 'nantas tu sarvathà madhye | 


The six (Rudras) are: Gahana (Deep), Asádhya (Unattainable), 
Harihara, Da$e$vara (Lord of the Plane), Trikala (Three Energies) and 
Gopati (Cowherd). (The Rudra) in the centre is Ananta (Endless). 

The five (Rudras) are: Ksema (Forebearance), Dvijesa (Lord of the 
Twice Born), Vidyesa (Lord of Knowledge), Vi$va (Everything) and Siva. 
The members of these groups of five and six who reside in the cavities can 
exchange places with one another. (However,) the Lord Ananta is (always) 
in every case in the centre. (318cd-320ab) (318-319) 


Brhaspati. After having presented the Sivatanu, Abhinava returns to his basic text, the 
Svacchandatantra. 

9? Read with MS G tasyam for tasya. See above, 8/298cd. These and the following two 
verses are a paraphrase of SvT 10/1122cd-1131. 
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That is said (in the Svacchandatantra): 


1) Gahana (Deep), 2) Asadhya (Unattainable) and 3) the Lord Harihara, 
4) DaSesana (Lord of the Plane), and, O mistress of the gods, 5) Trikala (Three 
Energies) and 6) Gopati (Cowherd) — one should know, O fair-faced one, that 
they are in the lower cavity in the Principle of Maya. 

1) Kşemeśa (Lord of Forebearance), 2) (Brahma) the Lord of Brahmins, 
3) Vidyesana (Lord of Knowledge), 4) VisveSa (Lord of the Universe), 5) Siva 
and 6) Ananta, who is said to be the sixth. These are said to be the Rudras in the 
upper cavity of Màya."" In the middle of them is the Lord AnanteSa, who is the 
Lord of the universe." 


Although they are arranged differently when they are in their supreme 
form, this makes no difference to (the location of) Ananta. Thus he says ‘(the 
members of) these (groups)' etc. ‘reside in the cavities’, that is to say, above 
and below. ‘The members (can exchange places)’. The word ‘the members’ 
refers to the Rudras. In this way, because of the transposition of their 
(respectively) higher condition within the lower and upper cavities, their state 
(sthiti) changes. That is said (in the Svacchandatantra): 


‘The first division of Rudras is said to be twelve. I will tell (you) the 
great Rudras who reside in this Principle of Maya, according to (their) division 
into three types. O goddess, Gopati resides in the lower knot. Viva resides in 
the upper knot (as do) Trikala, Ksema, the Lord of Brahma, and Siva, the fifth. 
Ananta is (in the middle) above the lower (knot). ? 

Here in this way, there are seven worlds in their supreme-cum-lower 
form in the lower cavity, ten in the upper, and just one in the middle, thus 
making eighteen altogether. 


?* Read ürdhvamáyaà- for iirdhvarh maya-. 
%1 SvT 10/1124-1127ab. 
%2 SvT 10/1128cd-1131abc. Ksemaraja explains in SvTu ad 10/1128cd: ‘The power of 
the Supreme Goddess is Maya, and she shines radiantly two-fold as the Principle (of 
Maya) and the Knot (of Miya). (It is said of her) as the Principle that: ‘Maya abides, 
pervading tens of millions of times all the moving and immobile (universe)’ 
(SvT 10/671). Again, it is said that: ‘having pervaded the lower Path, she abides as the 
nature of all things’ (ibid. 10/1123). She is (divided) into sections within herself. These 
is an upper and a lower cavity. There, in relation to the two cavities, the first division is 
the Principle (of Maya). It is said that there are twelve Rudras deployed there in 
sections. The gross nature (of Maya) is the Knot, which is said to be the subtle swollen 
state of (its) power (when it is about to flow out into creation), It is the cause of the birth 
of duality, consisting of the current of the series of principles, ranging from the Forces 
of Obscuration down to Earth, which are divided into innumerable secondary divisions. 
And that (Knot) abides three-fold, its size (and form like) that of the Knot of the palate. 
It is divided into (three) Knots, (one) above, (one) in the middle, and (one) below; there 
(within them) is very subtle, tamas, sattva and rajas. As was said before: 

‘The lower cover and the upper one are taught to be white and red. One should 
know that tamas is in the middle. These (are how) the Qualities are arranged.” (ibid. 
2/66) 
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Again, elsewhere (in another source), there is some difference (in the 
way the Rudras and worlds are said to be arranged within Maya). Thus, he says: 


Two Groups of Six Rudras According to the Matangatantra 


SARER NR A TRACT | 320 d 
aadis ufenfagsmen: | 


ürdhvüdharagakapálaka- 

putasatkayugena tatparavrttya | 320 Il 
madhyato ‘stabhir diksthair 

vyapto granthir matangasastroktah | 


According to the Matangatantra, the Knot (of Maya) is pervaded by 
two groups of six (Rudras), who reside in the cavities of the upper and 
lower (portion of the) skull (kapala). There are eight (Rudras) in the 
middle, and eight who are located in the eight directions.” (320cd-321ab) 
(320) 


(There are) *two groups of six' Rudras. Thus six (Rudras), beginning 
with Ananta, reside in the upper (portion of the) skull, (six), beginning with 
Gopati, below, and eight, beginning with VigraheSa, in the middle. Thus, the 
meaning is that the Knot of Maya is presided over by twenty Rudras. That is 
said there (in the Ma@tangatantra), (in a passage) beginning with: 


‘O (sage) of good vows, above” the Knot are the skulls, numbering six. 
There are as many below, beautiful, they are made here with the constituent 
elements of the body (dhátu). 5 


Then: 

‘Ananta, whose nature is endless (ananta) vitality, resides at the head of 
all of them. Then below comes the Rudra called Siva, the Lord who made (that) 
world, and VisveSa, who is very powerful.” Then another is Vidye&üna."" Then 
another is (Brahma), the Lord of the Brahmins,” and after that Kseme£a. These 
are the six lords of (these) worlds. . . °” Below them is a knot that is hard to cut 
and very extensive, where that (Lord is) Vigrahesana . . ."" (Next is) where 


?? Read these lines as in MS G: 
* tirdhvadharasthakapdlakaputasatkayugena madhyato ‘stabhih | 

diksthairvyapto mayagranthih srimatangasastroktah W 

See MPA, Vidyapada, 8/67, 79-88. 

° Read —ürdhvam for —ürdhva. 

%5 MPA Vidyapada, 8/67. Edited text reads divyani (‘divine’) for ramyani (‘beautiful’). 
?* Read mahdtejo for mahátejà. 

?" Read with printed edition vidyesano ‘paras tatah for vidyesanah paras tatah. 

%8 Read with printed edition brahmanah swami for brahmanaswami. 

?? MPA vidyapada 8/79cd-81c. 

? Thid. 8/83abc. 
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there is Sarva, Bhava, Ugra, and the powerful Bhima, Bhasmantaka, and 
Dundubhi and Srivatsa, who is very strong. Below that Knot is a great Wheel 
consisting of six skulls. . . .°'' (First comes) the divine world of Gopati, and then 
after that that of Trikala, below that is the beautiful and pure world of Daśeśa, 


then that of the god Hara and Hari and Harihara. ”"? 


There is also something else that differs (in the account of the worlds in 
the Principle of Maya) elsewhere (in other scriptures). Thus, he says: 


SRI ter wegeaur AfA d 339 í 


Srisárasasane punar 
esa satputatayà vinirdistà || 321 || 


Again, according to the venerable Sárasasana (i.e. Trikasára), this 
(Mahāmāyā) is said to have six cavities. (321cd) (321ab) 


As is said there (in the Trikasára): ‘Below that is Mahamaya, which is 
arranged into six cavities." 

Concluding in this way (his exposition of) Maya’s form as the Knot, he 
begins to explain its form as the Principle. 


The Principle of Maya (mayatattva) 


wearers aed INTR Tat AAT | 
granthyakhyam idam tattvarmn 
mayakaryam tato māyā | 


"This principle is called ‘the Knot’, and is a product of (perturbed) 
Maya (in an unbalanced state). Then (beyond it) is Maya (itself). (322ab) 
(321cd) 

(The Knot) ‘is a product of Maya’. The meaning is that (the Knot) is 
the Principle of Maya itself, that has assumed an imbalanced state because it is 
intent on giving birth (the universe). Again, (it also) has an undisturbed form. 

Thus, he says: 


?'' Tid. 8/85-86ab, Printed edition reads etasmad for tasmád. 


°? Ibid. 8/87-88ab. 

° Ts 8/322-325ab (321cd-324) drawn from the Sivatanu? Sanderson does not list this 
passage as being from the Sivatanu. Certainly, as Jayaratha tells us (ad 8/323cd-324ab) 
(323), it refers, at least, to a teaching in the Sivatanu, namely, that there are 
innumerable cavities within Maya. Abhinava quotes a relevant passage from the 
Sivatanu concerning this below in 8/346 (345cd-346ab). The verses here do not 
coincide, so they are most probably not from the Sivatanu. Nor is there any other 
evidence that they are from there, except that they are in arya metre. Judging by the 
content, they may well be simply explanatory verses Abhinava wrote himself. 
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rane fay fro eqmed wedeegve s 3328 


mayatattvam vibhu kila 
gahanam arüpari samastavilayapadam || 3221 


The Principle of Maya is all-pervasive. Deep and formless, it is the 
plane on which all things are destroyed. (322cd) (322ab) 


(The Principle of Maya) is 'all-pervasive' and therefore ‘deep’. It is 
‘formless’ because it is subtle. ‘It is the plane on which all things are 
destroyed’ — this is because, by the subtle process (whereby all things come to 
an end), here is the (final) dwelling place of the (entire) universe. 

Thus, there are no worlds here. Thus, he says: 


aT yaar Rio maaa TAT | 
tatra na bhuvanavibhago 
yukto granthav asau tasmat | 


(Accordingly,) there are no worlds in it. Thus, it makes sense 
(yukta) that they are (only) found in the Knot. (323ab) (322cd) 


‘The Knot’ is the gross form of that (Principle of Maya). This is the 
meaning. 

But surely, even so, as (Màyà) is insentient, how can it give rise to (any) 
effect? With this question in mind, he says: 


"rare: We: aAA s 333! 
qaa frei wr qu VA: od 


máyátattvüdhipatih 

so 'nantah samuditàn vicáryanün | 323 I| 
yugapat ksobhayati nis 

sà süte samputair anantaih svaih | 


The Lord of the principle of Mayà is Ananta. Having examined the 
individual souls that arise (from Maya), at the same time he disturbs (Maya 
which is called) the Night and so it gives birth (to its offspring) through its 
own countless cavities (samputa). (323cd-324ab) (323) 


‘He disturbs’ (Maya), that is to say, he renders it fit to give birth to its 
product ‘through (its) cavities’ in the form of wombs (bhaga). How they are 
countless is explained in the book (called) Sivaranu.""* 

Thus, the product is also endless. Thus, he says: 


91 Abhinava quotes a relevant passage from the Sivatanu concerning this below in 8/346 
(345cd-346ab) 
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T poet SREBHISUTSTOWRSO Td 33Y I 
fed a faf adder cafe | 


tena kaladidharantam 

yad uktam àvaranajàlam akhilam tat || 324 |l 
nihsamkhyam ca vicitram 

máyaivaikà tv abhinneyam | 


Thus, the entire net of obscuring coverings which, as explained, are 
(the series of principles from) Force (kala) up to Earth, are countless and 
diverse, while Maya itself is one and undivided. (324cd-325ab) (324) 


Surely (one may ask), what is the (scriptural authority for the view that,) 
even though the cause is only one, the product is endless? With this doubt in 
mind, he says: 


Se AAMA TOT FAT 334 I 
iem faros 3 i 


uktarh $ripürvasastre ca dharāvyaktātmakarhń dvayam || 325 || 
asamkhydtam nisaSaktisamjiiam tv ekasvarüpakam | 


D 


It is said in the Sripürvasastra"* (Málinivijayottara) that two (Eggs), 
that is, Earth and Unmanifest Nature, are innumerable, whereas (those) of 
Müyà (nia) and Power (are only) one." (325cd-326ab) (325) 


That is said there (in the Malinivijayottara): 


‘(It is said that this (sixfold Path), in an abbreviated (form) 
(samksepatah), is the group of four Eggs. (These are the Eggs) of Earth, Nature, 
Maya and Power.) (The first) two are distinct (from the other two) and are 
innumerable. Each one (of the other) two is distinct (from the others, and is only 
one). 


Having explained this by the way, he returns to the main point. 


PM: FAT: WaT: YE AME YÀ: b 33 | 
ge ais anit sen mdp wmm | 


9* MV 2/50ab. 

?' This is the meaning when read in the context of the MV, which is the source of this 
line. However, Jayaratha understands this line to refer, quite rightly, to the two spheres 
of cause and effect. Maya and its energy (or one could say, the energy Maya) is one, as 
the causal sphere of the principles below ranging from Unmanifest Nature down to 
Earth. This contains innumerable entities that are all its effects. 

917 MV 2/50ab. The previous verse has been added in order to clarify the context. 
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pasah puroktah pranavàh pafica manastakam muneh || 326 || 
kulam yonis ca vàágist yasyam jato na jayate | 


(Within Maya) and the fetters (pasa) previously discussed, are the 
five Pranavas, the eight means of knowledge, the family of the sage, and the 
Goddess of Speech, who is the womb (of all things). Once born in it (by the 
power of Mantra etc.), there is no (further) birth.*'* (326cd-327ab) (326) 


(The fetters were) ‘previously discussed’ in the section concerning the 
Principle of the Individual Soul? ‘The family of the sage’, in the form of the 
teachers and disciples etc., was taught previously.” ‘The womb’ is, according 
to the view that: ‘Speech alone created all the worlds',"' the cause of the 
universe. ‘Once born in it’ by the power of mantra etc., ‘there is (no further) 
birth’, because one has been conjoined into Supreme Siva. 

What is the use of much (talk) — whatever is said to be on the Path 
beginning with (the Principle of) the Force (of Obscuration) (kala) down to 
Earth is all present here itself. Thus, he says: 


FATHOM St TIENT d 339 |d 
ama at g ges after | 


diksakale ‘dharadhvasthaSuddhau yac cadharadhvagam || 327 ll 
anantasya samipe tu tat sarvam parinisthitam | 


All that is on the lower Path, which is purified in the course of 
initiation, is well established close to Ananta. (327cd-328ab) (327) 


The point is that this is so because it is proper that the product be 
present in a subtle form in the cause. 


?'5 This verse is a paraphrase of SvT 10/1131d-1132, that reads: 
caivátra samsthitàh M 
pürvar vai kathita devi ato rsikulam bhavet | 
yonir vagisvari caiva yasyarn jāto na jayate M 

‘And the fetters are located here. Then, (above the fetters), is the family of 
sages and the Goddess of Speech, who is the womb (of all things), Once born in it (by 
the power of Mantra etc.), there is no (further) birth." 
?? See above, 8/291. 
9? See above, 8/282. 
921 This is a Vedic text. Ksemaraja quotes this statement in SvTu 10/1132cd and goes on 
to comment on that and the lines Abhinava is paraphrasing from the Svacchandatantra. 
He writes: ‘In accord with this view, the Goddess of Speech (Vagi$vari) is the source 
(yoni) and cause of the universe. She abides here (within Maya) in a subtle form, and 
within Pure Knowledge in (Her) supreme form, as will be established later, and in (Her) 
lower (apara) form in the world of Sarasvati, has been explained previously. 
Everything is the Supreme Lord's power, which is divided into three in a gross, subtle 
and supreme form, and abides in each particular place in this or that way (as the case 
may be), as will be explained in the eleventh (chapter of the Svacchandatantra).' (SvTu 
ad 10/1132). 
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Surely (one may ask), let it be (as you say), but what then is said 
concerning the Pranavas and the rest? With this doubt in mind, he says: 


mA Ta SAAT omm Teas farsa: TA 332 
TARARES TTT | 
STMT QARATA | 333 d 


südhyo data damano 

dhyano bhasmeti bindavah pafica || 328 Il 
paficàrthaguhyarudrà- 

nkusahrdayalaksanam ca savyüham | 
ükarsüdarsau ce- 

ty astakam etat pramánànàm || 329 || 


The five Bindus are: Sadhya (Goal), Dhatr (Benefactor), Damaneóa 
(Lord of the Garland), Dhyàna (Meditation) and Bhasma (Ash). The group 
of eight (Pasupata) scriptures (pramana) (consists of): Paficartha, Guhya, 
Rudrankuga, Hrdaya, Laksana, Vyüha, Akarsa and Adaráa."? (328cd-329) 
(328-329ab) 


The Bindus are the Pranavas. Now he (goes on) to say (the following) 
in order to describe the nature of all of them as far as poss 


agaaa: wd arora: 
Tare WpP a UAT q 330 d 


aluptavibhavah sarve mayatattvadhikarinah | 
maydmayasariras te bhogam svam paribhuiijate |l 330 || 


° TA 8/328cd-329 (328-329ab) is a paraphrase of SvT 10/1133-1135ab. Commenting 
on these verses, Ksemaraja explains: ‘The eight Rudras, who are above the group of five 
coverings called Pranava, should be called ‘means of knowledge’ (pramàna), because 
they are the means to attain the knowledge (pramā) of all that should be abandoned and 
taken up. These Rudras brought down to earth the Pasupata scriptures (sastra) with their 
names. There, one called Hrdaya, which is said to be one of the (Pasupata) scriptures 
(pramàna). It includes within itself six scriptures called Pura, Kalpa, Kanaka, Sala, 
Niruttara and Visvaprapaiica, which predominantly (teach) ritual (Kriya). They are 
different from the aforementioned eight scriptures, that predominantly (teach) 
knowledge. Musulendra, who was LakuleSa’s disciple, extracted them from the scripture 
named Hrdaya, and was the first to show them to those who desired to ascend. These 
are not counted separately here. In this way, (it is said that) ‘the (Pasupata) Tantra is of 
two kinds, Lakula and Mausula' (SvT 11/71). The Pāśupata is present here as the 
supreme (level) within Maya. It will be explained that their supreme plane is the Tévara 
principle. Thus, (it is said) that: *the supreme plane of the Saivas is free on all the Path." 
(SvT 11/74) In accord with this view, stated further ahead, it is said that that there is a 
great difference between the Saivas and Pasupatas." 


322 CHAPTER EIGHT 


The beings that are competent (adhikarin) for the Principle of Maya 
all possess unobstructed power. Their bodies are made of Maya and enjoy 
the experience (bhoga) proper to them.” (330) (329cd-330ab) 


(The experiences) ‘proper to them’ are those that are appropriate to 
their own competence. This is the meaning. 
Now he discusses (their) state as possessing bodies made of Maya. 


Wear RM dee ced | 
sarees fager sift d wupg 332 o 
yag FAM: SATA: | 
Tarea St Ed ATT TM: b 333 d 


pralayante hy anantena samhrtas te tv aharmukhe | 
anyünantaprasádena vibudhà api tarn param || 331 Il 
suptabuddham manyamánáh svatantrammanyatajadah | 
svatmanam eva jananti heturh māyāntarālagāh | 332 I 


At the.end of the period of destruction they are reabsorbed by one 
Ananta, and at the dawn of a (new cosmic) day are (again) awakened by the 
grace of another Ananta. Immersed in Maya, they are foolish, thinking that 
they are free, and that that other (Ananta is the same Ananta) that has 
awakened from sleep (as they have), and that they themselves alone (eva), 
(not he), are the cause (of creation and absorption). (331-332) (330cd- 
332ab) 


(The souls are awakened) ‘at the dawn of a (new cosmic) day’ when 
creation takes place again. The word ‘another’ (in the expression) ‘another 
Ananta’ (is used with respect) to (another Ananta), that bears authority (to 
govern) Maya (mayadhikarin). They do not know that ‘that other’ Ananta is 
‘the cause (of creation and absorption)’, they (think that) ‘they themselves’ 
(are the cause). One understands that (other possi es) are denied by the 
power of the word ‘alone (eva)'. There are two reasons why they do not know 
that. One is that (they think that they have by themselves) ‘awakened from 
sleep', and that *they are foolish, thinking that they are free'. The reason why 
they consider themselves to be such is that they are ‘immersed in Maya’. This 
is said even though, in accord with the teaching that ‘Siva is the agent on the 


» 925 


Pure Path, and Ananta is said to be the lord on the impure one', 5 (all beings 


°3 The first line is a quote of SvT 10/1137cd, which reads aluptasakti vibhava for 
aluptavibhavah sarve. The second line is probably Abhinava's explanation. 

°° TA 8/331-332 (330cd to 332ab) is a paraphrase of MPA Vidyapada, 8/75cd ff. 

?5 Kiranatantra vidyapada 3/26cd. The first half of this line is quoted in TÀv ad 1/1 and 
by Ksemaraja in his commentary on SvT 10/1104. The whole line is quoted below ad 
9/61, ad 10/224cd-225ab, and ad 13/113cd-114ab. It is frequently quoted by Siddhanta 
commentators also. It is found, for example, in the commentaries (vrtti) by 
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including) those (who govern the lower worlds), starting from Ananta and the 
rest, are created and destroyed. But even so, inebriated by the pride (of their 
limited) sovereignty because they are deluded by Maya, they do not know this. 
Instead, they consider themselves to be the creators and destroyers of the 
universe, thinking that there is nothing more (and beyond) themselves. This is 
because, although they are dependent on others (and so are not free) in 
themselves, they proudly ascribe the freedom (to themselves that they do not 
possess), and so believe that creation and absorption is dependent on them, on 
the analogy (of the creation of the world of the waking state by one) who has 
awakened from sleep. That is said (in the Matangatantra): 


‘Entering into (a state of) inebriated (pride due to their) sovereignty 
(over their worlds), they think themselves to be great souls, (believing that) 
‘there is (none) who is better than me, and there is no other superior cause of the 
worlds. I myself am the lord of this entire universe.’ . . 


‘As they all look downwards (instead of up), they are deluded by the 
inebriating (pride) of their own creation and, free of blame, are devoted to the 
pleasures of the sport (they enjoy there) within it; falling asleep when the 
complete withdrawal (of creation periodically takes place) by means of the 
instruments they themselves have created. Then (when the time comes to wake 
up), penetrated by (the power) that arouses them, they are fully awakened by 
one another, and they see their own creation, which is like that, burning 
radiantly with the arrangement (of the worlds within it), (they believe that) ‘we 
have woken up from sleep. How is it that we are in the grip of our own sleep? 
We play free of impediments (klesa), hungry for (the pleasures) we have earned 
for ourselves.’ They are all covered with subtle fetters, (but) they are not 
obscured by the gross ones.” 


Aghorasivacarya on the Tattvaprakasa 7, Sadyojotis's Tattvasamgraha 18 and 30, 
Tattvatrayanirnaya 17 and BhoKa 4. The second half is quoted ad 8/351-52 and ad 
8/346-349ab (345cd-348). 

Ananta's nature and activity is the subject of chapter four of the Kiranatantra. 
Ramakantha takes many of the statements in the Kirana to refer to all the Vidyesvaras, 
of whom Ananta is the head. Accordingly, he comments on this line saying: 

‘In the pure path of the mantras and lords of mantras (mantramantresadhvani), 
which consists of the worlds (and bodies) of the reality-level of (pure) knowledge and 
others (above that) (vidyatattvabhuvanddyatmake), Siva is the creator. What is meant is 
that those (Mantras and Lords of Mantras) are created by him (tatkrtah), and (so are) all 
their worlds and (bodies, and) so on, Ananta (in the verse) means (the officiant of the 
lower universe) beginning with Ananta, The group beginning with Ananta are lords, that 
is to say, the agents of creation and the others (of the five functions, that is, compassion, 
restraint, maintenance, and resorption) (sthityadikarta = prabhuh), on the path of primal 
matter (máyávartmani = asite). Translation by Goodall. 

The verse that follows in the Kirana is worth quoting: 

"Just as another man, powerful like himself, is employed by a ruler of a 
kingdom in this world (to do this business), so too this (Ananta) does everything (after 
being) awakened by Siva's power.' KiT 3/27 
°% MPA Vidyāpāda, 8/75cd-79ab. 
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Having described in this way two forms of Maya, as the Knot and the 
Principle, in order (to describe its) form as Power also, he says: 


aa: w ferar aren ect afa a 
waa aT Agie 333 ! 
Paura qur urges: d 

zi wrath af fases mre: 33% 1 
Jimi STEP] À F AT TIT: | 

aag makaa urere uf gau g 335 1 
ATS E: 

aAa ATT AA TAT qp 335 d 


atah param sthitā māyā devi jantuvimohinī | 

devadevasya sa Saktir atidurghatakàrità | 333 I| 
nirvairaparipanthinyà taya bhramitabuddhayah | 

idar tattvam idam neti vivadantiha vadinah | 334 ll 
gurudevagnisastresu ye na bhaktà naradhamah | 

satpatharh tan pa ya sotpatham nayati dhruvam | 335 II 
asadyuktivicárajfiàti chuskatarkavalambinah 

bhramayaty eva tan maya hy amokse moksalipsayà ll 336 Il 


Beyond that is the goddess Maya, who deludes living beings. She is 
the power of the God of the gods, (His power) to do what is exceedingly 
difficult." Their intellect confused by (Maya, that operates freely) with 
none to oppose its obstruction (nivairaparipanthinya), philosophers argue 
here (with one another, saying) “this is reality, this is not”.’* Abandoning 
the true path certainly leads them (along) a wrong path.” Those low 


?" TA 8/332ab (331cd), 333cd-336ab (333ab-335cd) = SvT 10/1138cd-1139, 1140cd- 
1141. SvT 10/1140cd-1141 is quoted in TÀv ad 4/17-18ab and SvT 10/1138cd-1141 ad 
4/38. Abhinava paraphrases SvT 10/1141cd in TA 4/38cd. He quotes it literally in 
13/317ab. SvT 10/1140cd-1141 is quoted in TAy ad 4/17-18ab and SvT 10/1141cd is 
quoted in TÀv ad 1/21. 

SvT reads atah parari bhaven maya sarvajantuvimohint ‘Beyond that is Maya, 
that deludes all living beings’ for atah parari sthità maya devi jantuvimohini ‘beyond 
that is the goddess Maya who deludes living beings’. The same passage is quoted above 
in TAv ad 4/38, with no variants with respect to the published edition of the SvT. It is 
quite probable that Abhinava inserted the diction ‘devi’, thus personalizing Maya. Line 
333cd is not found in the SvT. Thus, it appears that it is Abhinava’s gloss on the 
previous line, which serves to reinforce his addition to the text. 

95 Ksemaraja pertinently comments: *(they) argue, that is, say things contradicting one 
another. Thus, philosophers (vadin) ultimately end up just (maintaining some) view, not 
in (attaining) knowledge of reality." 

°° The SvT reads tu for tan and nayati drutam utpatham ‘quickly leads far away (along) 
the wrong path’ for sotpatham nayati dhruvam ‘certainly leads them (along) a wrong 
path’. 
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people who are not devoted to the teacher, deity, fire and the scripture"? 
and take their support from dry logic know (only) the deliberations 
produced by false reasoning.” By (their) desire for liberation, Maya makes 
(them) wander about (confused) in what is not liberation.’ (333-336) 
(332cd-336ab) 


(Maya is) ‘the goddess’ because she is not (separate and) different from 
the god. (Maya is the Lord’s power) ‘to do that which is exceedingly difficult’ 
because it is (His) freedom. (Due to Maya, people are confused,) and taking 
different views, ‘dispute’ (with one another). (They take their support from 
logic, which is) ‘dry’ because it is devoid of (any) real (point) (vastu). 

Surely (one may ask), how can (Maya), which is such, be eradicated? 
With this doubt in mind, he says: 


Radana fear Raana am | 
TWAT gee A I aro 


Sivadiksasinà cchinnā sivajfianàsinà tathā | 
na prarohet punar nünyo hetus tacchedanam prati || 337 ll 


Once (Maya) is severed by the sword of Saiva initiation and the 
sword of the knowledge of Siva, it does not grow again. There is no other 
means but this to cut through it."? (337) (336cd-337ab) 


‘Initiation’ (means the required) ritual action (kriya). ‘There is no 
other means’ (to remove Maya) taught (in any) other scriptures (also). 


99 SvT reads —Sastrasya for —sastregu. 

931 Ksemaraja comments: ‘False reasoning’ is reasoning that is outside the Supreme 
Lord's supreme nondual tradition (agama). ‘What is not liberation’ is all else that is not 
the pervasion of oneness with the Supreme Lord, who is the dense (uninterrupted) 
consciousness and bliss of supreme nonduality." 

°° TA 8/333-336 (332cd-336ab) is a close paraphrase of SvT 10/1138cd-1141. 

93 SvT 10/1142ab declares: ‘Once (Maya) is severed by the sword of Saiva initiation, it 
does not grow again.’ The rest is Abhinava’s gloss. Ksemaraja comments: sivena 
svacchasvatantracidánandaghanena Sankarena prokta ya jRünayogakriyüpradhünà 
nünàüprakürü — diks "diyate — jfianasadbhavah" iti prünnirüpitarüpà, saiva 
pasacchedakatvad iva, tena a cchinneti svatantryasaktydtmaparasvariipa- 
pratyabhijfiánenonmülità, tam prati na kadacit prarohatity arthah | 


'Siva (also called) Sankara, who is dense (uninterrupted) pure, free 
consciousness and bliss, has taught initiation, which is of many kinds, (and may be) 
predominantly based on knowledge, Yoga (or) (ritual) action. (Of that he says that) ‘it 
gives the essence of knowledge’. It has been described previously. It severs the fetters 
and so is like an axe. He whose (fetters) have been severed by it, it has uprooted (them) 
by the recognition of the Self's supreme nature, which is the power of freedom. (The 
fetters) do not develop (again) for him. This is the meaning." 
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The Nine Worlds of Great Knowledge, the Goddess of Speech 


AmA: Yat WEST AAT | 
rfr xp qae mS g 336! 


mahamayordhvatah suddha mahavidyatha mátrkà | 
vagisvari ca tatrastham vamadinavasatpuram || 338 Il 


Now, above Mahamaya is Great Knowledge which, pure, is the 
Little Mother (Matrka) who is the Goddess of Speech.’ There are nine 


° Line 338ab (337cd) is a condensed version of SvT 10/1142cd-1144ab. Ksemarája 


ttvagranthisaktyatmakam trividham rüpam uktam | tatra tattvatmakam 
ipakündarüpasannibham, — granthyütmakari — trividham, śāktaħ tu 
svátantryasaktisàram eva | tathátvenàparijfiàyamünatvàn mohitün prati máyety ucyate | 
tad evam iyam isvaraprayuktà nigühitasvasvarüpün pumsah jñātrkartrrūpān svaih. 
kaládiniyatyantais tattvaih kiücitkartrtvakifücijjütrtvabhilàsakalananiyamanair 
mitabhogyopabhogabhàjah | proktapasasatapasitàn | vidhaya — kificidamsatmabhogya- 
sámànyarüpe pradhānāśaye tathà niksipati, 


‘It is said in this way that Maya’s nature is of three kinds, namely, as a 
metaphysical principle (tattva), as the Knot, and as Sakti. There (in this regard), (Maya) 
as a metaphysical principle (rattva) pervades all the universe. (The one which is) the 
Knot is like the form of (the cosmic) Egg, and is of three kinds. The Empowered one is 
essentially the power of freedom itself. 

With respect to those who are deluded because they do not know it properly as 
being such, it is said to be Maya. That is this (Maya), which is used by the Lord (on) 
individual souls, who are (both) agents and perceivers, (but) whose own (true) nature 
has been concealed by (the Lord's) own metaphysical principles (tattva), beginning with 
the force (of limited agency) (kala) and ending with Necessity. (By means of them,) he 
has bound (them) with hundreds of the aforementioned bonds, and they are receptacles 
(of their) experience (bhoga) of that, which they (are subject to) experiencing, 
determined by (their condition of) limited agency, limited cognitive subjectivity, 
craving, time and Necessity. Once having done that, (the Lord) casts them in this way 
into the abode of the material nature (pradhdna), which is the universal objectivity 
(bhogya), the nature of which is limitation (kificidamsatma). 


yena tatküryagunádiksityantasthülapásapásità yoner yonyantaram evaite ‘nusaranti | 
atah pdramesadiksaye samucchedyaiva | iyah ceyad visvavyapikàpi māyā- 
khyátirüpapi páramesvarapraküsabhittàv eva prakásata iti | etanmukhena ya visva- 
prakasika pàramesvaraprakasabhittih, sā Suddhavidyocyate | tatas tam nirüpayati ---- 


Due to that, they are bound by the gross fetters, ranging from the Qualities, 
which are the products of that (Prakrti), up to Earth, and they (thus) go from one womb 
to another. Thus, (Maya) should be removed in the course of the Supreme Lord’s 
initiation. If that is removed, (the power) that pervades all things and is also the 
knowledge of (the true nature of) Maya shines on the screen of the Supreme Lord’s 
Light. (The power) that by that means (mukha) illumines all things and is the screen of 
the Supreme Lord’s Light is said to be Pure Knowledge. Thus, (the Tantra) describes 
that: 
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athopari mahávidyà sarvavidyabhavodbhavà I| 1142 || 
Jagatah pralayotpattivibhütinidhir avyayà | 


dasakotigunà vidya mayam vyàpya vyavasthità (10/671) 


ity uktatvad asuddhavidyavailaksanyato mahaty asesavedanarüpatvád vidya sarvásár 
vidyarajniprabhytinam divyanàm bhavanam ca pranavopalaksitànàm sarvamantranam 
udbhava ullāso — yasyàh — máyàáditattvatattatpramátrbhuvanàdirüpasya — jagatah 
pralayotpattyovibhütau ca — 


‘Now, above (that) is Mahàvidyà (Great Knowledge), which is the arising of all 
the divine states of knowledge. Imperishable, She is the treasure of the glorious power 
of the merger and arising of the universe.’ (10/1142cd-1143ab) 


It is said that Vidya is a hundred million times greater (in size). It is established 
(as it is) once it has pervaded Maya. (SvT 10/671) 


Thus, as it is said to be this, it is quite different from impure knowledge, and so 
is ‘great’ because it is the immediate perception (vedana) of everything. It is the 
knowledge of all Mantras, epitomized by pranava and all divine states (bhava), that is, 
the Queen of Vidyas and the rest. Its ‘arising’, that is. outpouring (ulldsa), and ‘the 
glorious power of the merger and arising of the universe’, consisting of the principles 
(ranging) from Maya (downwards), along with each perceiver and world etc. (is 
described in the following verse). 


vidyamandalarájánàrm mandalanam vibhütayah | 
na Sakyáh parisankhyátur mantranam ca tathatmanam M 


"The glorious powers of the mandalas, the kings of the mandalas of the Vidyà, 
as well as that of the Mantras and of individual souls, (are so many that they) cannot be 
enumerated.’ 


tyatmabhogasampattau nidhir àérayah, visvasargasthitisamhàrakàrinity arthah, 
svayam tu praküsarüpatayünyathà | yat tv ekadase ‘trapi samharddi vaksyate, tat 
sankocapeksaya M kir ca 
sd eva paramá devi vagisit 


nigadyate || 1143 Il 


In accord with this (teaching), she is the ‘treasure’, that is, the foundation, of 
the wealth of the karmic experience (bhoga) of the individual soul. The meaning is that 
she brings about the creation, persistence and withdrawal of the universe, (whereas she) 
herself is otherwise, because she is the light (of consciousness). The (process) of 
withdrawal etc. that will be described here also in (chapter) eleven is with respect to the 
contracted (condition). However: 


“She is the supreme goddess called Vagisi.’ (1143cd) 


parameti māyāyā uktaya bhedaprathotthapikaya iyam anya bhedaprathonmilana- 
prathamasopánakalpà vágisasya paraparamarsütmano | mahesvarasyeyam vagisiti 
nirucyate || 1143 || ata eva - 
astavargavibhinnà ca vidya 


à mátrkaiva tu | 
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existing (sat) worlds there (governed by) Vama and the rest. (338) (337cd- 
338ab) 


The greatness of that (knowledge) is due to its purity, and so is called 
‘Great Knowledge’. 
He (now) lists (the names of the goddesses) beginning with Vama. 


aT wm tet we Hotwire du i 
"epp em wert wr fee: VET: HHESTUTS p 333 | 
aaa Terman ATAA Wm. | 
TÈRRES: WRIT EE d B¥o di 
femme: up Tala: d 


vama jyesthà raudri 

kali kalavikaranibalavikarike tathd | 
mathani damani manonma- 

ni ca tridrsah pitah samastastah Il 339 || 
saptakotyo mukhyamantra vidyátattve ‘tra samsthitah | 
ekaikarbudalaksamsah padmakarapura iha | 340 Il 
vidyarajnyas trigunyadyah sapta saptarbudesvarah | 


They are Vàmà (Woman), Jyestha (Best), Raudri (Fierce One), 
Kal, Kalavikarani (Remover of Energy), Balavikarani (Remover of 
Strength), Balapramathani (Aggressor of Strength), Damani (Controller) 


a-ka-ca-ta-ta-pa-ya-Sair astabhir vargair bhinna na tv abhinnà 
"nühataparümarsamayatvena. bhinnüsegavi$vavabhüsabhàjo mantran unmilayet, ata 


eva ceyari mátrkà vacyavacakasesavi§vahetutve ‘pi pasubhis tathātvenāparijħñātā mata | 


(She is) ‘supreme’. This (goddess) is other than the Maya (we have just) 
mentioned, that generates the unfolding perception of relative distinctions 
(bhedapratha). She is like the first rung (of the ladder) of the opening up of the 
unfolding perception of relative distinctions, and is explained to be this Vagist of 
Vāgīśa, who is Mahe$vara, whose essential nature is supreme reflective awareness. Thus 
(it is said that): 


"That Vidya is Matrka, divided into the eight classes (of phonemes).’(1144ab) 


She is divided up into the eight classes (of phonemes, that is) vowels, gutturals, 
cerebrals, palatals, dentals, labials, semi-vowels, and sibilants. She is not undivided as 
(is her other aspect, that is) the reflective awareness of Unstruck (sound). Divided, she 
unfolds the Mantras that bear the manifestation of all the universe. Thus, as this Mātrkā 
is also the universal cause of all words and what they denote, not known to be such by 
fettered souls, she is the ‘unknown mother’.” 
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and Manonmani (Mind Beyond Mind)."5 AIl of those (goddess) are yellow 
and have three eyes.” 


955 TA 8/339abc is a condensed version of SvT 10/1145-1146ab. SvT reads vikarani for 
kalavikarani and balapramathant for mathani. 

etāś ca Srimadanandabhairave ---- 

vamaya visrjet sarvam jyesthaya pàlayet punah | 

raudryà lokopasamharam kurute svecchaya prabhuh M 

kàlyà kalati bhütàni vikaranyá kiret kalah | 

balam apy anyaya sarvam balah mathnati cányayà | 

damanyà damayitvà tu manah sankalpariipakam | 

nayate paramar sthanam unmanyá tu mahesvarah M 


(Concerning) these (goddesses, it is said) in the venerable Anandabhairava: 


‘Everything is emitted by Vāmā, and then it is protected by Jyesthà. Raudri withdraws 
the world, which the Lord does by his own will. Kali differentiates the gross elements, 
and Vikarani distributes the energies (kala), (The Lord is) strength (bala) by means of 
another (goddess), and by another still churns (i.e. arouses that) strength. Having 
controlled the mind, which is made of intentions, by means of Damani, MaheSvara leads 
(the soul) to the supreme place by means of Unmana.’ 


iti niruktah | vikaranyeti kalavikaranyà kalah saktir vikiret sarvarn svasaktyadhisthitam 
karoti | anyayà balavikaranyà sarvatra balarn svavyaparakaranasamarthyam vikiret | 
balapramathanyà | sarvesàr — rudraksetrajfünüm — balam pramathnati | 
damayitveti samandantarh bhümim avisyety evam atra sangatih | ye tu pürvam 
asuddhavidyaya vamadayo nava devah strilingapáthàd vamadya và nava $aktaya uktah 
(10/1117-18), ta etadamsavatarariipah sthülà boddhavyah M 

etàs ca ---- 


These are the etymologies (of their names). ‘Vikarani’ — the energy is 
Kalavikarani. She distributes the energies, that is, she causes all things to be sustained 
(and governed) by their own power. ‘By means of another’, that is, by means of 
Balapramathani, (he) churns (i.e. arouses) the strength of all those who know (and 
inhabit) the sacred fields of the Rudras. The coherence (with the rest that is implied by 
saying that) ‘having controlled (the mind)’ (by means of Damani) is (that he does so) 
having entered the (higher) plane (of being). Those nine gods Vàma etc. who were 
previously those of the impure Mantra (asuddhavidyà) are, by reading (their names) in 
the feminine, said to be the nine energies Vàmà and the rest. One should understand that 
those (gods), that are the descent (into the world) as aspects (arnsa) of that (deity, i.e. 
Rudra,) are gross (forms), whereas these (goddesses) are: 


taptacamikarakarah paricavaktrás trilocanah | 1146 Il 
amoghaviryah sarvajfiàh sarvatah sarvada sthitah | 
sarvajfiánugatüh sarvah sarvabharanabhisitah V 1147 | 
sarvalaksanasampannáh sarvaisvaryasamanvitüh | 


Their form is (like) heated gold. They have five faces with three eyes. Their 
vitality is unfailing. They are omniscient and always present in all respects. They are all 
associated with the Omniscient One. Adorned with all (their) ornaments, they are 
endowed with all (the good) characteristics, and possess all the powers of lordship.” 
(SvT 10/1146cd-1148ab) 
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These nine goddesses correspond to nine names of Vamadeva. He is the second 
of five Vedic mantras that came to be called Brahmamantras. The first is dedicated to 
Sadyojata. The third and the rest are dedicated to Aghora, Tatpurusa and Isana. Also 
called the Five Brahmas or Causal Deities (karana / karana devatà), they preside over 
the five faces of Sadàsiva (see below, 15,388). In this function, they were reduced to 
seed-syllables. Vamadeva’s Mantra 


vamadevdya namo jyesthaya namas śreşthāya namo rudraya namah kālāya namah 
kalavikarandya namo balavikaranaya namo balaya namo balapramathanaya namas 
sarvabhiitadamanaya namo manonmanaya namah | 


The names of these Rudras, praised as forms of the Rudra Vamadeva in the 
feminine, are found in several Siddhantika sources and elsewhere. One is the Kirana 
(14/24-Sab of the Devakottai edition) and the Somasambhupaddhati (Brunner 1963: 
166-171), and MV 8/63-64, which is paraphrased below in 15/305-306. These nine 
Saktis are worshipped as part of the entourage of the goddess Para on the petals of the 
Lotus of Knowledge on the Trika Trident, along with another set of nine, according to 
the MV (8/65-66ab). Thus, they are accorded an important place in the Trika rites of the 
MV (see below 15/304-307). The Parakhya (2/43-61), like the SvT, supplies a didactic 
etymology of each one, relating to its nature and function. See below, note to TA 
15/304-307, where the passage is quoted, and Goodall 2004: 180-181 n 143. 
°° Concerning these nine goddesses, see above 8/338cd-339ab and note, in which a 
didactic etymology of their names is quoted from Ksemara commentary on SvT 
10/1145-1146ab. The Para (2/43-61) supplies another one. There the nine 
goddesses are presented as Si powers, that correspond to the variety of functions of 
His one power of creation (ibid. 2/41cd-42). They are described in the Pardkhya as 
follows (Goodall's translation): 


"The power by which he emits the entire universe downwards, that is here 
(asmin) taught to be Vāmā. She resides with (the form of Siva called) Vamadeva. Or 
(the name can be accounted for thus:) that contrary (vamatah), (that is to say) by its 
nature perverted — impulse (samárambhah), which causes souls to act, is this Vāmā, (in 
as much as it is involved) in perverse activity (vamakaramaga). (44-45) 

The best (jyesthah), (that is to say) most important impulse to act 
(kriyarambhah), which is always aimed at the goal of men (viz. liberation), occurs in the 
souls through Jyestha. Undertaking pious acts or impious ones 
(dharmādhrmasamārambhah) (depends on whether the person in question) is impelled 
by Jyestha or not (impelled by) Jyesthà (juyesthdjyesthapracoditah). Not otherwise is 
the highest state, which is where the highest rewards are (possible) for the soul. (46-47) 

That which has the power to drive away the disease of the souls that is 
nescience, and that expressed by the word ‘affliction’ (ruk) is the power that resides 
with (the form of Siva called) Rudra. She who delights in deeds of blood and weaponry 
through men’s fierce deeds is Raudri, who arises in fierce deeds and resides with (the 
form of Siva called) Rudra. (48-49) 

That by which He impels to action the material cause and auxiliary cause is 
Kali, empowered to impel. She is the power of (the form of Siva called) Kala. She who, 
in the realm of action, is discerned in the division of time, is the impeller (kalayitri) of 
men, known by the marks of time. (50-51) 

(The next power, Kalakira (?), is so called) because (. . . tena) she is the 
dispeller of the faculties (kalanam vikira) in the scattering of the limited powers of all 
souls (sarvaptanikalaksepe), which were clustered together (?) by their own past actions 
(paripindite). (One) may discern (her) in the destruction of bodies. Alternatively, 
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The principal seventy million mantras are located here in the 
Principle of Knowledge. Each of these (mantras) has a million million 
(arbudalaksa) ancillary (arisa) (mantras). The worlds here have the form of 
a lotus."" The lords of the seventy million (arbuda) (mantras) are the seven 
Vidyarajiiis, namely, Triguni and the rest."* (339-341ab) (338cd-340) 


"The secondary forms’ are the attendants (of the principal Mantras). 
The word ‘arbuda’ (in the phrase) ‘the lords of the seventy million (arbuda) 
(Mantras)’ indicates ten million, so the meaning is ‘the lords of the mantras 
numbering seventy million’. That is said (in the Svacchandatantra): 


"Triguni (Three Qualities), Brahmavetali (Brahma Zombie), Sthanumati 
(Pillar like Mind), Ambika (Young Mother), Rüpini (Beautiful One), Mardini 
(Beater), and Jvala (Flame) are the seven Lords of those (worlds), The 
Vidyarajiiis (Queens of Knowledge) are known (by these names).’”” 


however (punah), she is that internal scattering of the skill that is learnt in this (world) 
because of the undertaking of other (?) actions. She is in the control of (the form of Siva 
called) Kalàksepa (kalaksepaga). (52-53) 

That by which the limited power of souls (in sarhsāra) (aniinam) is scattered 
about in the extensive (lower) path (of the universe and brought) in connection with 
bodies and (the retributive power of past) actions is the Scatterer of Forces (balànàri 
vikirá). Alternatively bala (is) souls’ knowledge and discernment that is ever increasing 
(uttarottaragam ?). Because of scattering that, she is (called) Balaksepà. She is in the 
control of (the form of Siva called) Balaksepa. (54-55) 

And the power by which Siva churns up that other force, (viz.) that of the 
bonds, is called ‘the churner up of forces’ (balànàri pramathà), and is in the control of 
(the form of Siva) Balapramathana. The power that churns up forces (balamanthana) . . 
. is (also) that by which (Siva) churns up the force(s) of souls by means of faints and 
delusions and by suddenly oppressing with sleep. (56-57) 

The taming power by which he tames all creatures in phases of creation by 
means of the suffering intermixed with happiness that is (the fruit of) their own (actions) 
is therefore the Taming Power (saktir damanatmika). And she is also the Taming Power 
(damani) because she is that by which a soul tames (damayan) the elements of his body 
(svadehabhütàni) through various torments, such as the krechra and candrayana fasts. 
(58-59) 

That power which leads the bound soul to the reality-level that is beyond mind 
(amanaskam) and devoid of support is taught to be the power Manonmani, that belongs 
to the god Manonmana. That which suddenly (akasmár) brings souls in this world to a 
state of mindlessness (unmandvastham) is taught in this (Tantra) to be (the power) 
Unmani, who is in the control of (the form of Siva called) Unmana. (60-61) 

All activity is shown (to be accounted for) by this variety of the all-powerful 
Lord’s powers. He must be omniscient, because he is omnipotent, for power to act (tat) 
necessarily depends on knowledge (jñānapūrvakam). (62) 

97 340 (339cd-340ab) is drawn from SvT 10/1148cd-1149, There the ancillary mantras 
are called attendant mantras (parivara). 

?* Cf. SvT 10/1150-1151ab. 

?* SvT 10/1150-1151a. 
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The Worlds of the Principle of Iévara 


The Eight Worlds and their Vidyesvaras in the Principle of Iévara 
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vidyátattvordhvam aisam tu tattvarh tatra kramordhvagam | 341 || 
Sikhandyádyam anantantam purüstakayutam puram | 

Sikhandi $rikantho mürtir ekanetraikarudrakau \\ 342. ll 
Sivottamah süksmarudro ‘nanto vidyesvaràstakam | 

kramáàd iirdhvordhvasamsthanam saptanam nàyako vibhuh | 343 |l 
ananta eva dhyeyas ca piijyas càpy uttarottarah | 


Above the principle of (Pure) Knowledge is the principle of I$vara, 
whose world is linked to a group of eight worlds. These range from (the 
world) of Sikhandin (Crested) to that of Ananta (Endless) Each is 
progressively higher than the previous one. The group of eight Vidyesvaras 
(who preside over them) are: Sikhandin (Crested), Srikantha," Marti 
(Form), Ekanetra (One Eye), Ekarudra (Solitary Rudra), Sivottama 
(Excellent Siva), Süksmarudra (Subtle Rudra) and Ananta (Endless)."' 
Their planes are progressively higher. The leader of the seven is the all- 
pervasive Lord Ananta. He is worthy of both meditation and worship and 
is higher than all the others. (341cd-344ab) (341-343) 


‘The principle of I$vara' is the Iévara principle. One should add by 
implication that the world there (is governed by) Iévara. It is where the Lord 
lévara is experienced directly. That is said (in the Svacchandatantra in a 
passage) beginning with: 


‘Outside that (principle of Pure Knowledge) is the Ivara Principle. 
Listen (as I tell you the names of the) worlds here.’ . . . (and ending with): ‘the 
god Iévara, who bestows boons and faces everywhere, resides there. ^? 


9? Read srikantho for srigalo. 

9! The names of the VidyeSvaras are those listed in SvT 10/1161cd-1162. Note that 
there they are listed in the reverse order with respect to this one, i.e. beginning with 
Ananta and ending with Sikhandin. The entry *mürti' corresponds to trinetra in the SvT. 
9? SvT 10/1151cd and 1154ab. bahye tasyaisvaram tattvarn. 
tasyeti vidyátattvasya | bahya iti tad eva vyāptyā parivrtya sthitam ity 
atas ca ---- 


arthah M 
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a .„bhuvanāny atra me érnu V 1151 II 
tatra mukhyabhuvanavasthitasyesvarasya tavat svarüpam aha ---- 


astavidyesvarair yukto vitamayo niraüjanah | 
sthitisamharakarta vai moksaisvaryapradayakah || 1152 || 


“Outside that (principle of Pure Knowledge) is the Ivara Principle.’ (1151c) 
‘That’ is the principle of (Pure) Knowledge. Having enveloped that by (its) pervasion, 
(Ivara) is located ‘outside’ (it). Thus: 

‘Listen (as I tell you the names of the) worlds here.’ (SvT 10/1151d) 


Now he teaches the nature of I$vara, who is present in the chief world there: 
‘Accompanied by eight Vidyesvara, devoid of Maya and stainless, the agent of 
persistence and withdrawal, he bestows the lordship of liberation.' (ibid. 1152) 


yukto — vaksyamünakramena — parivrtah | vītā yasmüt, yato — 'yam 
bhinnavedyaprathatmano janad — máyükhyün — malün — niskrantah | nahi 
mantravadasambhedena sarvar jnáti, api tu bhedabhedarüpatayà | 


‘Accompanied’ means that he is surrounded (by attendants) in the manner that 
will be explained. He is ‘devoid of Maya’, for he has come forth out of the Impurity 
called Maya, that is, the stain which is the extending perception of divided objectivity. 
He does not know everything like Mantra (as a single) undivided (oneness), but rather in 
the form of unity in diversity, 


ata eva bhedàmsasparsàd vidyesvaraparivrtatvam bhuvanádivyavasthà cásyocyamünà 
nüyuktü | evar Sivatattvaparyante smatayásütritakalpas: bhüvàd 
bhuvanádivyavasthüpi Sodhyataya vaksyam 
apy upalaksità | tac caitat srstyaditrayam ---- 

Suddhe ‘dhvani Sivah kartā iti nityà mantramandaladi Suddhadhvavisayam evasyeti 
mantavyam | tathà ca $rimálinivija) 


Thus, by contact with the divided aspect, he is attended by VidyeSvaras, and 
his condition (vyavastha) in the worlds etc., which is being described, is (thus) not 
(logically) unreasonable. In this way, the condition of the worlds etc. that will be 
described as the object of purification is (logically) reasonable as duality (bheda), which 
is as if threading through (the worlds etc.) in a subtle state, exists right up to the Siva 
principle. By (the reference to) persistence and withdrawal, emanation is also implicitly 
mentioned. And (with regard to) that triad of creation etc. — ‘Siva is the agent on the 
Pure Path’. In accord with this teaching, one should consider that the Mantras and 
retinue etc. that are the field of (his activity) is the Pure Path. And the same (is said in) 
the venerable Málinivijaya: 


sa sisrksur jagatsrster ádàv eva nijecchayà | 

vijfiánakevalàn astau bodhayámàsa pudgalàn ll (MV 1/18cd-19ab) 
tathà 

mantránàm asrjat tadvat sapta kotih samandalah | (MV 1/21cd) 


‘At the beginning of the creation of the universe, desiring to emit (it), he 
awakened by his own will the eight (souls who are) Isolated in Consciousness 
(vijfianakevalin).’ (MV 1/18cd-19cd) 
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And so also: 


‘(The Supreme Lord) then emitted in the same way seven times ten million 
(mantras), along with (their respective) retinues (mandala).’ (MV 1/21cd) 


iti moksam aisvaryar ca lokottarabhogarüpam na kevalam mantrebhyo dadati, yavan 
mantrüdiprayuktyayütasaktipütebhyo mayagarbhagatebhyo ‘pi | etad apy upalaksana- 
param, tena dambhena devagurvadisevimayijanebhyo vilayam api dadati | evam hi 
paficavidhakrtyakàritvam asyoktam bhavati || 1152 I 


Thus, he does not only bestow liberation, lordship, and otherworldly 
experience (lokottarabhoga) from Mantras, he does so also from the descents of the 
power (of grace) that are within the womb of Maya and have come about by the use of 
Mantras etc. That also is intended to be a characteristic with more extended application 
(upalaksana). Thus, he destroys (vilaya) those who serve the deity and the teacher 
deceitfully. His agency of the five kinds of functions (i.e. creation etc.) has been taught 
in this way. Il 1152 Il 


asyásanavarnanari dhyanopayogy upadisati ---- 

tasyüsanarm tu vistirnam sahasradalasammitam | 
asankhyátadalam ity arthah | 

yato ‘tra ---- 

tisrah kotyo 'rdhakotis ca mantras tasyásane sthitah ll 1153 Il 
yady api sapta kotyo mantranam, tathápi ---- 


(Now the Tantra) teaches the surrounding covering, which is his seat, that aids 
the visualization (of the deity). 


*His seat extends for the size of a thousand petalled (lotus).' (SvT 10/1153ab) 
The meaning is that its petals are innumerable. For here — 
"There are 35 million Mantras on his seat.’ (ibid. 1153cd) 

Although there are 70 million mantras: 

brahmádistambaparyante jatamatre jagaty api | 

mantranam kotayas tisrah sárdhàh sivaniyojitàh M 

anugrhydnusanghatam yatah padam anamayam | (MV 1/40cd-41) 


iti Srimalinivijayoktanitya sárdhàs tisrah kotyo 'nugrahadhikarayavasthita ity evam 
uktam || 1153 I 


‘When (all) the universe, beginning with Brahma down to a pillar, had just 
come into being, thirty-five million Mantras were applied by Siva (to their tasks), and 
having graced the mass of souls, they went to the plane free of sickness (and death).’ 
(MV 1/40cd-41) 


Thus, according to the stated teachings of the venerable Málintvijaya, 35 
million (mantras) are deployed to administer grace. This is said in this way. 
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Although the eight worlds are divided off (from one another) by (their) 
enclosure, (they are together) described as ‘ranging from (the world) of 
Sikhandin to that of Ananta’ and that ‘each is progressively higher than the 
previous one’, according to their nature (tattva), as (their) qualities are 
progressively greater. In relation to Sikhandin's capacity to create etc., 
Srikantha is greater, and Trimürti and the rest (are greater) than him also. As 
they say: ‘thus Süksma's capacity to act is less by (his own limited) power 
(kalà) than Ananta. Similarly, Sivottama (is less powerful than Süksma), and so 
on. In this way all of them are accounted for. One should not explain (that their 
arrangement in a hierarchy) is due to (their) defects. (In that respect they are 
equally without defect), and so one hears (from the scriptures) that their location 
is, in due order, (in the eight) directions, starting with the east. As is said (in the 
Svacchandatantra): 


` tad ittham ayam viniyojyamantrapadmasanadhiriidhah ---- 
tatrastha t§varo devo varadah sarvatomukhah | 


devo dyotanddiparamarthah | sarvato mukharn pradhanaripam yasya | 
Gkarato ‘pi ---- 


He is mounted in this way on the lotus seat of the Mantras that are to be 
applied, 


"The Lord and god who is present there bestows gifts and faces in all 
directions.’ (SvT 10/1154ab) 


The ultimately real nature of the god is illumination (dyotana) etc. His main 
form is the one that faces in all directions. In terms of this form also: 


paficavaktrah sutejasko dasabàühus trilocanah \\ 1154 II 
goksiradhavalah saumyo nàgayajfopavitavàn | 
divyambaradharo devo divyagandhanulepanah | 1155 Il 
sarvalaksanasampürnah sarvàbharanabhüsitah | 
trisülapünindumaulir jatamukutamanditah W 1156 II 
prasannavadanah kanto yogaisvaryapradayakah | 
varadabhayahastas ca dhyeyo ‘sav isayogibhih \\ 1157 I 


He has five faces and is very powerful. He has ten arms and three eyes. He is 
white like cow's milk, sombre, and wears a snake as a sacred thread. The god wears 
divine clothes and is smeared with divine scent. He is replete with all (good) 
characteristics and adorned with all the ornaments. He holds a trident and bears the 
moon in his hair. He is adorned with matted hair and a crown. His face is pleasing and, 
beautiful, he bestows the lordship of Yoga. He makes a boon bestowing (gesture) and 
one that frees from fear. He is to be visualized (in this way) by the yogis of the Lord.’ 
(SvT 10/1155-1157) 
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‘Now I will (tell you the names of the) VidyeSvaras, who reside in (the 
eight directions), beginning with the east and ending with the northeast, in due 
order." ^^ 

Thus, one should explain that *their planes are progressively higher" 
in this way. 

What is the reason for calling them VidyeSvaras (Lords of Knowledge)? 
With this question in mind, he says: 


Ferran aq und wafex ferry 3%% 
ware ER ca Amaran: | 


mukhyamantresvaranam yat sardham kotitrayam sthitam | 344 || 
tannáyakà ime tena vidyesas cakravartinah | 


(The remaining seven) are the leaders of the Lords of (the 
remaining) thirty-five million primary Mantras. Thus, they are emperors, 
and so (appropriately called) Vidyesvaras (Lords of Knowledge).’“ (344cd- 
345ab) (344) 


(There are) ‘thirty-five million’ (mantras) because the (function of the) 
other thirty-five million (that have been already applied elsewhere) has finished. 
That is said (in the Malinivijayottara): 


‘When (all) the universe, beginning with Brahma down to a pillar, had 
just come into being, thirty-five million Mantras were applied by Siva (to their 
tasks), and having graced the mass of souls, they went to the plane free of 
sickness (and death). ?'* 


The Succession of the Eight Vidyesvaras According to the Sivatanu 


Well then, what is the (scriptural) authority that supports Ananta's 
primacy? With this question in mind, he says: 


sw a pRa Raag wea p 3Y* d 


uktari ca gurubhir ittham Sivatanvaddyesu sasanesv etat | 345 Il 


And (this) has taught by (our) venerable teacher in the Sivatanu and 
other works (Sasana), in (the following) way." 5 (345cd) (345ab) 


?5 SvT 10/1161ab. 

°“ Vidye$varas — the Lords of the Vidyas (i.e. goddess Mantras) — embody a particular 
type of Mantra. 

“MV 1/40cd-41. 

© 8/346-352 (345cd-352ab) is quoted by Ksemaraja in SvTu ad 10/1161cd-1162. He 
states that it is from the Sivaranusastra, as quoted by his teacher Abhinava. There are no 
variants. 
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(Brhaspati is the author of the Sivatanu); by the word ‘other’ (works) 
(is meant his commentary on the Rauravasütrasamgraha,) the Ruruvartika 
etc.” He says that (in the Sivatanu as follows): 


EIU EC EVTSE 
yiana: | 

"edel feared 
wer tata fateh ave od 

safe FART 
queres afr emer | 

a exe 
TTR PPT | 2*6 € 


a ypu: aaga vary feat d 
aaa RA: maA: y svo I 
PaaS FET | 


bhagabilasatakalitaguha- 

miirdhasanago 'stasaktiyugdevah | 
gahanüdyar nirayantam 

srjati ca rudrams ca viniyunkte ll 346 || 
uddharati manonmanya 

pumsas tesv eva bhavati madhyasthah | 
te tenodastacitah 

paratattvalocane 'bhinivisante | 347 || 
sa punar adhah pathavartisv- 

adhikrta evanusu Sivena | 
avasitapativiniyogah 

sárdham anekatmamantrakotibhih | 348 ll 
nirvaty anantanáthas 

taddhamaviSati saksmarudras tu | 


“The god (Ananta), endowed with the eight (yogic) powers, sits on 
the top of the Cave (of Maya), which is perforated by hundreds of vaginal 
cavities (bhagabila). He emits (everything), beginning with the Cave up to 
the hells, appoints the Rudras (to their office), and elevates individual souls 
by means of (his power, Manonmani (Mind Beyond Mind). He resides in 


8 TA 8/346-352 (345cd-352ab) is quoted by Ksemaraja in SvTu ad 10/1161cd-1162. 
Ksemarája introduces the citation saying that ‘these, Ananta and the rest, are said to be 
named in this way by) our venerable) teacher in the Sivatanusastra.’ (ete cānantādyā 
gurubhih sivatanàv ittham uktah). 


338 CHAPTER EIGHT 


their midst"? and, their consciousness elevated by him, they seek to 
perceive the Supreme Principle. Lord Ananta alone (eva) is appointed by 
Siva to the office (of attending) to the individual souls who reside on (the 
lower) paths. When his term of office has come to an end, he returns back 
(into consciousness) along with the many tens of millions of mantras, and 
Süksma Rudra (Subtle Rudra) enters his abode (and takes his place). (346- 
349ab) (345cd-348) 


‘The top of the Cave (of Maya)’ is (the location of the principle of) 
Pure Knowledge (Suddha Vidya), which is above Maya. The eight powers are 
Vāmā and the rest." The god Ananta ‘appoints the Rudras’ beginning with 
Süksma (to their office), namely, creation and the rest, ‘by means (of his 
power) Manonmani (Mind Beyond Mind)’, which is the ninth. These’ nine 
powers (each have) a different commission (niyoga). This is the intended sense. 
That is said (in the Anandabhairavatantra): 


"The Supreme Lord leads (the soul) to the supreme place by means of 
the Transmental (unmaná).'?* 


(Ananta is) ‘in the midst’ (madhyastha) (of the Rudras) in a state of 
detachment (tafastha), so that he may appoint all of them, as is appropriate (to 
their nature and status), (to perform the functions of) creating and the rest (of 
their allotted worlds). (Their consciousness is) ‘elevated’, that is, they are urged 
(and empowered by Ananta) (uttejita). The word ‘alone’ (eva) is out of order, 
and so (what is meant is that Ananta attends) especially (eva) to those 
(individual souls) *who reside on (the lower) paths'. As is said: 


‘Ananta is said to be the lord on the impure (path). 
"The many' is an adjective (qualifying) the tens of millions of mantras. 
That is said there itself (in the Sivatanu): 


*He ascends into the risen and exalted abode of Sankara, within the 
Lord, and the many tens of millions of Mantras return back (to their source), 
abandoning (their) tasks." 


(Ananta) *returns back' (into his place of origin) because he has done 
what he had to do, and also because (his) desire to (occupy that) office has 
ceased and is extinguished (nirvanam eti). The intended sense is that the Lord 


9? The reference here may be to people or the other seven Rudras. 

950 See above, note 8,823. 

95! Read dsam for asa. 

%52? Ksemaraja informs us that this line is drawn from the (lost) Anandabhairavatantra. 
He quotes the complete passage in his commentary on SvT 10/1145-1146ab. See above, 
note, 8,823. 

?9 Kiranatantra vidyapada 3/26d. The first part of this statement says that ‘Siva is the 
agent on the Pure Path’. See above, note 8,731 and 830. 
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(bhagavat) does not appoint (any deity) to office who has no desire (for it), by 
force. ‘His abode’ is Ananta’s place. Süksma Rudra is the second one. 


aang carafe wf: fretted: wb 3x% i 
seat uftren aaa at yer: | 
reme sequ Pdf BET d 340 d 
ASAT MISHIMA OTOL: d 
aea tt eared ARO TAT p 342 d 
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TAA FAT IST: BST: d B42 íi 


anugrhyánum apiirvam 

sthüpayati patih sikhandinah sthüne | 349 || 
ity astau paripatya 

yüvad dhamani yanti gurur ekah | 
tavad asamkhyakanam 

jantūnārh nirvrtim kurute | 350 Il 
te ‘stav api Saktyastaka- 

yogamalajalaruhasanasinah | 
Glocayanti devam 

hrdayastham kéranam paramam | 351 Il 
tam bhagavantam anantarit 

dhyüyantah svahrdi karanam santam | 
saptanudhyayanty api 

mantránàm kotayah $uddhàh | 352 || 


Once having graced a new (apürva)"* individual soul, the Lord 
(Pati) installs him in Sikhandin’ s place. In this way, the eight (VidyeSvaras) 
follow one another in succession, as one teacher attains to (the supreme) 
Abode, and (in so doing) releases innumerable souls. These eight are 
endowed with the eight (yogic) powers and, seated on stainless lotuses, view 
the Lord™ Who is the supreme cause, residing in the heart. They 
contemplate the Blessed One, Ananta, the cause (of the principles below 
Maya) who, tranquil (at rest within himself), is in their heart. (As they do 
so,) he is also contemplated by the seventy million pure mantras (who 
follow suit). (349cd-352) (349ab-352ab) 


°4 Or ‘in a new way’. 

955 Read with MS C and the citation of these verses in the SvT, yanti for yati. 

° Read with the citation of these verses in the SvT asamkhyakünam for 
asamkhyatanam. See MatangaT 5/56-62 for the names of these teachers. 

°9 Read with MS C and the citation of these verses in the SvT, alocayanti for Glokayanti 
According to Jayaratha, this is Paramasiva. But this may be Ananta in his supreme form 
once has ‘become I$vara', as Ksemarája says in commentary on SvT 10/1161-1162. See 
also, above, 8/343cd. 
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The ‘individual soul’ (Lord Siva graces in this case) is a Consciousness 
series of eight Rudras). (Sikhandin) then (assumes and) presides over the post of 
Srikantha (the Rudra who precedes him). This is the overall sense. That is said 
there itself (in the Sivatanu): * 


"When Ananta stops (exerting his authority) there, the (remaining 
seven) Lords occupy that office successively, one after another in due order, 
moving from post to post according to the orders of the Lord (pati). When the 
Lord Ananta rests (and his term of office comes to an end), the Lord Süksma 
(assumes and) presides over that post, and so too Sivottama, Süksma's post. 
This is the prescribed procedure for all the Mantras. Once the Lord (bhagavar) 
has illumined the nine glories, beginning with Vama, out of his own radiant 
energy (fejas), and graced a new (apürva) individual soul, the Lord (Pati) 
installs him in Sikhandin's place.’ 


In the Matangatantra also: 


‘Ananta (the Endless One), whose vitality (virya) is endless, returns 
back (into consciousness), because he has done what he had to do. Then, when 
he has mounted up (to there), Siva, Whose body is made of five mantras, ^ 
gives his permission to the great soul, the Vidyesa Süksma, to ascend into that 
(post). Having received (that boon), the venerable (Süksma) follows the Lord's 
command. Bound to that, the greatly famed one, having presided over the post 
of Ananta, returns to the lower wheel which, great, is Maya by nature. In the 
same way, when Süksma's (term of office) comes to an end, Siva bestows on 
Sivottama the blameless status of (serving as) the cause of the Lord’s host. 
Moving (in this way) from post to post of each one of these great souls until 
(each one) reaches the supreme summit, which is the (ultimate) cause of the 
wheel (of Rudras), so that there may not be a break, having empowered (another 
liberated) Rudra soul to be Sikhandin, he appoints him to the most senior 
post,” 

Again, it is said (in the Rauravasütrasamgraha) that: 


* This type of individual soul is such ‘by virtue of consciousness free of the power of 
limitation’. He is free of the Impurity of Karma and Maya and resides in the uppermost 
reaches of Maya. See above 4/230 and note, also below 10/1-18, 97cd-186ab for a 
detailed exposition of the seven levels of individual souls. 

99 There can be no doubt at all that the following passage is from the Sivatanu, as the 
last line of the citation is identical to the first line of Abhinava's citation. 

?*? The five mantras are those of the forms of Siva represented by His five faces, 
namely, Vamadeva (N), Tatpurusa (E), Sadyojata (W), Aghora (S), and Isana (above). 
See above, note 8,823. 

°°! MPA Yogapàda 5/10/15. 
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‘It has been ordained that when Ananta retires (and his term of office 
comes to an end), all those great emperors attain the supreme plane (pada), 
which is the cause (karana) of the agency of all (beings). 


°° Rauravasutrasamgraha 2/13. Rámakantha quotes this verse in his commentary on 


Moksakariké 93 and in his unpublished commentary on the Tattvatrayanirnaya 
(Goodall 2004: Ixi note 104), and so does Aghorasivacarya in his dipikà commentary on 
the Mrgendragama (1/2/5). Both say it comes from the 'Sriraurava'. According to NR. 
Bhatt (Rauravágama vol I, critical edition by NR. Bhatt, IFP publication no. 18 p. 173), 
there are several verses missing between Rauravasutrasarigraha 4/21 and 4/22. The one 
cited here (anantoparame etc.) is one of them. However, Goodall (2004: Ix note 104) 
points out that it is in fact Rauravasutrasarigraha (considered to be Rauravágama 
Vidyapada) 2/13 that appears in this form in a manuscript he consulted. The printed 
edition reads anantah paramas for anantoparame. The meaning of this verse would 
then be: "The supreme post, namely, the office (karana) of the agency of all (things), is 
decreed for all those great emperors, of whom Ananta is supreme'. 

Sanderson (2006b: 52-53) points out that here in the Sivatanu, Brhaspati does 
not agree with Sadyojyotis. He explains (ibid.) that according to him: ‘when the 
Vidye$vara Ananta comes to an end of his term of office at the time of the great 
dissolution, all eight Vidyesvaras attain liberation. Bhatta Ramakantha takes this to 
mean that they do so simultaneously and opposes this to the view of [Brhaspati] the 
author of the Vartika that when Ananta vacates his position, the second Vidyesvara 
moves up to take his place, the third the second's, and so on, the position of the last and 
lowest Vidyesvara being filled by a new Rudra whom Siva selects for this role, so that 
there are always eight in place." 

In his commentary on Moksakárikà verse 93, Bhatta Ramakantha, attributes 
this view to the ‘author of the Vartika’, that is, Brhaspati, who wrote a commentary on 
the Rauravasütrasamigraha by that name. He first presents the view of Sadyojyotis 
citing the Rauravasiitrasamgraha in support of it as the correct one: 


ami rudrás tu sitkymadya mantras ca Sivatulyatam | 
sanantàh svadhikarante yānti mukti hareranàt || 93 || 

atra suksmüdinüm ca mantrünüm ca tadi$ünàm api virabhadradinam 
anantoparamakála eva sarvesam yugapac chivasamatà para muktih | yac chrityate — 
anantoparame tesàm mahataém cakravartinam | 
vihitam sarvakartrtvakaranam paramam padam M (rauO sū0 2 113 ) iti | 
ata eva na tu kramena | yathà varttikakara āha — 


anantoparame sthàne (> sthünarm) tat tu sūkşmo ‘dhitisthati | 
padat padar vicarato hy ekaikasya mahatmanah | 
sthüne Sikhandinas tv anyam rudranam kurute sivah || iti 93 II 


“These Rudras, Süksma and the rest, and (so too) the Mantras, impelled by 
Hara, attain liberation, which is equality with Siva, along with Ananta, when his term of 
office comes to an end.’ Moksaka. 93 


Here Süksma and the rest, the Mantras, and their Lords also, that is, Virabhadra 
and the rest, at the very moment when (the term of office of) Ananta comes to an end, 
all simultaneously (come to) possess the equality with Siva, which is supreme liberation. 
As is taught (in the scriptures): 

‘It has been ordained that when Ananta retires (and his term of office comes to 
an end), all those great emperors attain the supreme plane (pada) which is the cause 
(kárana) of the agency of all (beings).' (RauSüS 2/13) 
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One should relate (what has been said concerning this matter) to (those) 
concerning the Great Destruction.” There, as was said before, all their terms of 
office come to an end simultaneously. As is said in the venerable Matanga: 

"The gods who are the lords of the Pure Path are great emperors. Once 
they have completed their term of office, they go to the most excellent plane. 


*One (teacher)' means each one, (one after another). "The supreme 
god’ is Supreme Siva. 9 The word ‘also’ is out of order (in the phrase ‘he is 
also contemplated by the seventy million pure mantras’), so (what is meant is 
that he is contemplated by) ‘the (pure) Mantras that are also seventy million." 


Thus (they are not liberated) successively. As (Brhaspati) the commentator (on 
the Rauravasütrasamgraha) (varttikaküra) has said: 

"When Ananta's (term of office) comes to an end, Süksma assumes (his) post. 
Each one of (these) great souls moving (up) from post to post (the one below him takes 
his place). In the place of Sikhandin (who is the last of them), Siva appoints another one 
of the (lower) Rudras (to take his place). 
%3 The universe is periodically recreated after an earlier universe comes to an end. 
Shorter cycles of cosmic creation and destruction are encompassed by larger one. The 
most extensive is called the Great Creation (mahásrsti), which ends with the Great 
Destruction (mahdpralaya). Jayaratha is saying that these Rudras are appointed in the 
manner described to higher levels of office when this Great Destruction takes place, and 
so it is one of the things that takes place then. The appointments of the Rudras to their 
new office is thus part of the matters that have to do with the Great Destruction. 
** MPA Vidydpada 25/62cd, 63ab. The printed edition reads: 
Suddhüdhvapatayo devà mantras camoghaSaktayah | 62 || 
na sidanti na lupyanti pidyante na ca kenacit | 
samáàpya svadhikarams te prayünti padam uttamam | 63 || 


[62d here reads mahánta$ cakravartinah. In the printed edition, it reads mantras 
camoghasaktayah, Jayaratha's citation reads svüdhiküram te, the printed edition 
svadhikarams te.] 


Ramakantha explains: 


Suddhadhvapatayah anantadividyesah, devās tu māyāgarbhādhikāriņah srikantha- 
dayah pürvam Sivaniyuktatvena pratipaditah, mantrag ca ity ete | yasmad 
amoghasaktayah nirmalah, ksinakarmatvàc ca na kenacit karmandpi avasádàádikam 
trayam niyante; tasmat te svüdhikaramáyásargádipaficavidham krtyam parisamapya 
uttamari padam parám muktirh yugapad gacchantiti darsitam prak || 


"The lords of the Pure Path’ are Ananta and the rest of the VidyeSas. ‘The 
gods’, Srikantha and the rest, have authority within the womb of Maya. They were 
established previously as appointed by Siva. And these are ‘the Mantras’. Thus ‘their 
powers are unfailing’, that is, pure. Their Karma has ceased and the three, ‘waning 
away’ etc. are not brought about ‘by any’ Karma. Thus, it was shown previously that 
(all the Vidyesas) go simultaneously to ‘the most excellent plane’ of close proximity (to 
Siva), which is supreme liberation. Thus, they (perform) the five operations, namely, 
creation and the rest, of the (part of) Maya over which they have authority.’ 

%5 Although Jayaratha says that this is Supreme Siva (Paramasiva), it may be Ananta in 
his supreme form when he has ‘become I$vara', as Ksemarája says in commentary on 
SvT 10/1161-1162. See also, above, 8/343cd. 
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Surely, it is said that Ananta is appointed to the lower Path, so what is 
that? Is it the lower (part of the one Path), or is it another Path? With this doubt 
in mind, he says: 


Liberation as the Elimination of all Terms of Office 
to Attain Transcendental Siva 


mrenfezdtenedt aS NA: | 
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mayddiravicyanto 

bhavastvanantadirucyate ‘pyabhavah | 
Sivasuddhagunüdhikà- 

rüntah so ‘pyesa heyasca M 353 Il 


(Fettered) phenomenal existence (bhava) is said to extend from 
Maya down to (the hell) Avici, while the absence of phenomenal existence 
(abhava) is said to extend from Ananta up to the end of the authority 
(adhiküray"* over the pure qualities of Siva (in the pure principles up to 
transcendental Siva). This should also be eliminated." (353) (352cd-353ab) 


The meaning is that (the absence of phenomenal existence extends 
from) transcendental (anàsrita) Śiva (down to) the authority of Ananta and 
the rest. 

Why should (this also) be abandoned here? With this question in mind, 
he says: 


amr adr gemei Aa ht d 
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atrapi yato drstanu- 
grahyanam niyojyatà Saivt | 
istà ca tannivrttir 


*** Read —gunadhikarantah for —gunadhikarantah. 

%7 There can be no doubt that the passage from 8/346 (345cd) to 8/352 (352ab) is drawn 
from the Sivatanu, as Jayaratha supplies the original verses. This is not the case with 
verses 353 to 355 (352cd-355ab) However, they are in Arya metre, as is the Sivaranu, 
and quite plausibly form part of a single passage. The metre reverts to Sloka at verse 356 
(355cd-356ab); Jayaratha introduces it by saying ‘now he (returns to and) talks about 
the main point', and Abhinava reverts to his main source, the Svacchandatantra. Thus, 
it is quite probable that these verses are also drawn from the Sivatanu, apart from 8/354 
(353cd-354ab), which looks like Abhinava's comment. 

% The word ‘andsrita’ literally means ‘not come forth’. Thus Anāśrita Siva, who has 
not ‘come forth’ into creation, is transcendental Siva. This is the thirty-sixth principle. 
Supreme Siva is both immanent as the entire universe that has issued from Him, as well 
as transcendent beyond it. 
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hy abhavas tv adhare na bhityate yasmát |l 354 || 


For even here, Siva commissions (beings to aid) those he has seen fit 
to grace; (but although that is good), it is preferable for even such (work) to 
come to an end. The absence of phenomenal existence (does not therefore 
imply liberation, it is called this) because it does not exist at the lower level. 
(354) (353cd-354ab) 


Surely, if this is so, then how is it that the term ‘absence of phenomenal 
existence’ (abhava) is applied here? With this question in mind, he says: ‘the 
absence of phenomenal existence (does not therefore imply liberation, it is 
called this) because it does not exist at the lower level.’ 

He explains (the way in which) it ceases: 


aerate aa: wre arta a AA: | 
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patyur apasarpati yatah 

küranatà küryatà ca siddhebhyah | 
kaficukavac chivasiddhau 

tàv atibhavasamjfiayatimadhyasthau V 355 || 


The Lord's condition as the cause (kdranata) (of office) and task 
(kāryatã) (to be carried out) retreats from perfected souls (siddha). Thus, 
when Siva is attained as the one called *beyond phenomenal existence" 
(atibhava), (both come to an end,) as does the covering (kaficuka) (of Maya) 
(that obscures them), and these two (bhava and abhava) are completely 
aloof (atimadhyasthau) (from carrying out any task or function). (355) 
(354cd-355ab) 


(The Lord's) ‘condition as the cause (of office) (ka@ranata)’ is (his) 
capacity to appoint (others to a task) (niyoktrtva). The ‘task (to be carried out)’ 
is that which (they are) appointed (to do). (Both these fall away from) 
‘perfected souls’, that is, liberated souls, ‘as does the covering (of Maya)’, 
that is, the obscuring covering of Maya. The sense is that that also ceases in this 
way. For, ‘when Siva is attained’, because (He is) beyond phenomenal 
existence, these two ‘are completely aloof (from carrying out any task or 
function)’; that is, (they are) free of the disturbed condition in which there is 
one who is appointed to office and one who appoints him. This is the 
meaning.” 


% These three terms, Bhava, Abhava and Atibhava, are taken from a formula in the 
Pasupatisütras (40-44), and already occur in the Taittiriya | Aranyaka (10/43/1). If this 
verse is from the Sivatanu, as is quite likely, we have an indication here that Brhaspati’s 
Saivism contained Pasupata elements, although basically Siddhànta. 

?? At the transcendental level, none commands and none is commanded, for here 
consciousness stands aloof from the pairs of opposites. 
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Now he (returns to and) talks about the main point. 


The Four Worlds in the Principle of Iévara 
EEEILGHEE EE ISI gi 
Turns ques fag: 1 B46 I 
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dharmajndnavairdgyaisyacatustayapuram tu yat | 
riipavaranasamjnam tattattve ‘sminn aisvare viduh |l 356 I 
vāmā jyesthà ca raudriti bhuvanatrayasobhitam | 
Ssüksmàvaranam akhyatam isatattve gurüttamaih W 357 I 


"There are four worlds in this, the principle of I$vara. (The wise) 
know that they are called the Enclosure of Form (rüpávarama)," and 
consist of virtue (dharma), knowledge (jfidna), detachment (vairágya)"? and 
mastery (aisvarya). According to the most excellent teachers, within the 
principle of Iga (above them) is what is called the ‘Subtle Enclosure’ 
(sükgmàvarana), which is adorned with the three worlds of Vàmà, Jyestha 
and Raudri."* (356-357) (355cd-357ab) 


°" TA 8/356-357 (355cd-357ab) is based on SVT 10/1163-1164. 

972 T translate the word ‘@varana’ and the cognate 'avrti as ‘enclosure’. More literally, 
one could translate these words as ‘surrounding entourage’. The terms denote the deities 
or beings that surround and attend upon the main deity in the centre. In this context, the 
focus is on the worlds they inhabit, which are arranged in an ascending series of circles 
around the deity. 

° Read —vairágyaisya- for -virdgaisya-. 

9 TA 8/356-357 (355cd-357ab) is based on SvT 10/1163-1164, but the wording is 
different. This is not a paraphrase, a rewording. Ksemaraja explains that the world 
order called the Enclosure of Form (ripavarana) is above that of Vidyesa. 

ato rüpam avasthanam tatra rudran nibodha me | 

dharmo jiianan ca vairdgyam aisvaryam ca caturthakam | 1163 Il 


yadvasad vidyeśvarāņām | adhastanadhvadháravattvam — asesaji 
nairakanksyam, mahavibhavapradatvam | ta ete dharmádyà rudra 
Il atraiva cesvaratattve ---- 
süksmávaranam ürdhve ‘tah 


Hatvam, | pürnataya 
yarasya parivarah 


ato rüpàvaranàd ürdhve |l 


tatra Saktitrayarn viduh | 


tāś ca ~ 
vāmā jyesthà ca raudrt ca saktayah samudührtàh W 1164 |I 


‘Next comes the world (avasthána) of Form. Know from me the Rudras that 
are there. (They are) Dharma, Jüana, Vairagya (Detachment) and Aisvarya (Mastery), 
who is the fourth." (1163) 
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What is meant by saying (twice) ‘in this, the principle of Iśvara ‘and 
‘within the principle of Isa’ is that this is the extent of the worlds that should 
be purified within the I$vara Principle. That is said (in the Svacchandatantra): 


" "There are ten and five worlds to be purified in due order within 
Iévara. 5 


There (in that case), they are the eight (worlds of the) Vidyesanas, the 
four within the Enclosure of Form, and the three within the Subtle Enclosure 
(siiksmavarna), making fifteen. Thus, this (is said) in the venerable 
Svacchandatantra by way of a summarial conclusion: 


"Those who have conquered (their) senses and observe the divine vow 
of the Pasupata because (their bodies are) smeared with ashes, (and practice) the 
repetition of mantra and meditation, go to Isvara’s plane. There Iévara, the Lord 
(bhagavat), the stainless God of the gods, impelled by Siva's will, exerts 
authority." 


(The same is said) also in the venerable Nandisikhà: 

"The authority here is Iévara who is impelled by Siva. Those who are 
dedicated to that repetition of mantra and meditation (dhyana) go to I$vara's 
plane." 


The Worlds of the Principle of Sadasiva 


The Enclosures and Deities of the Principle of Sadasiva 


keueum Ezaua di 
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aisat sādāśivarh jfianakriyayugalamanditam | 
Suddhàvaranam ity āhur uktà śuddhāvrteh param I 358 |I 


It is by virtue of this that the Vidyeśvaras have a grounding in the Path below 
(them), which is their knowledge of all things. As it is complete, they are without desire 
and (this grounding) bestows (upon them) great glory. These Rudras, Dharma and the 
rest, are Iévara's attendants. Again, here in the Īśvara principle — 


‘Next, above that (Enclosure of Form) is the Subtle Enclosure.’ ‘(The wise) 
know that there are three powers there.’ And these are ‘said to be the powers (Sakti), 
Vama Jyesthà and Raudrī’. (1164). 

95 SVT 10/1171cd. 
9*5 SvT 10/1169cd-1171ab. 
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vidyavrtis tato bhavabhàvasaktidvayojjvalà | 
Saktyavrtih pramànakhyà tatah Sastre nirüpità \| 359 Il 


?" Above (the principle of) Isvara is that of Sadasiva, to which (the 
wise) say, belongs the ‘Pure Enclosure’, adorned with the pair knowledge 
and action. It is said that beyond the Pure Enclosure is the Enclosure of 
Knowledge, effulgent with the two powers of being and nonbeing. Then 
(above that), the scripture describes the Enclosure of Power (which is also 
called the Enclosure of) the Pramanas. (358-359) (357cd-359ab) 


"That of Sadasiva’ is the principle (of Sadāśiva). (The wise) say that 
the Pure Enclosure is there. This is the prose order. ‘Beyond the Pure 
Enclosure' means, above the Pure Enclosure is the Enclosure of Knowledge. 
That is said (in the Svacchandatantra): 

‘Within that are two powers called ‘being’ and ‘nonbeing’.’””* 

‘Then’, (after) the Enclosure of Knowledge, and so above it, comes the 
Enclosure of Power. Above that also is the Enclosure of the Pramanas. ‘The 
scripture’ (describes this). As no particular (scripture) is mentioned, (what is 
meant is that it is described) everywhere (in the scriptures in general). There are 
two Rudras there, in the Enclosure of Power. That is said (in the 
Svacchandatantra): 


"The supreme plane of (the worlds), the Pramanas, 
Dhruveéga.’”” 


s Tejasviga and 


According to the reading (Ksemarája) who comments (on the 
Svacchandatantra), has seen (and accepts, the meaning is that) above the 
Enclosure of Power is the Enclosure of the Pramanas, which is (thus) above it. 
However, it is not a sound (reading), as great (learned) people have not accepted 
it. (The Enclosure of the Means of Knowledge is the Enclosure of Power; the 
same is implied) also in the venerable Nandisikha (where we read): 


"Teje$vara (Lord of Radiant Energy) and Dhruvesa (Lord of Stability) 
reside in the Enclosure of Power." 
Thus, this is our” reading, (which Says that the Enclosure of Power is 
also called the Enclosure of the Pramanas).”* 


77 Verses 8/358-368 (357cd-368ab) follow without a break in the printed edition. They 
have been broken up, and the corresponding part of the commentary inserted for 
convenience of reference. 

°% This is SvT 10/1173cd. The printed edition reads bhavasarjnapy for bhavasamjna 
tv, and Saktidvaye smrte for saktidvayarn smrtam. 

°” SvT 10/1174ab. The SvT and MSs Ch and Ñ read tejesas ca for tejasviso. 

°° Read ity ádir dsmaka for ityadir ásmàka. 

*S! Commenting on Svacchandatantra 10/1174, Ksemarája says: piirvoktanath maya- 
lattvasritanam paricàrthüdipramánünam param ida padam praptisthanam tejesas ca 
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Saktyávrtestu tejasvidhruvesabhyam alankrtam | 
tejasvyavaranam vedapurà manavrtis tatah | 360 Il 
mánàvrteh su$uddhàvrtpuratritayasobhità | 
susuddhavaranad ürdhvar $aivam ekapuram bhavet || 361 || 


After the Enclosure of Power comes the Enclosure of Brilliant 
Energy (tejasvyavarana), which is adorned with Tejasvi (Energetically 
Radiant) and Dhruveśa (Lord of Stability). Then (comes) the Enclosure 
of Right Knowledge (manàvrti), of which there are four worlds. Beyond the 
Enclosure of Right Knowledge is the Enclosure of Perfect Purity 
(susuddhàvrt), beautiful with (its) three worlds. Above the Enclosure of 
Perfect Purity, there is that of Siva, in which there is only one world. (360- 
361) (359cd-361ab) 


What is the reason here for calling (the Enclosure of Power) the 
‘Enclosure of the Pramanas? With this question in mind, he says that (after the 
Enclosure of Power comes the) ‘the Enclosure of Brilliant Energy’. Tejesa 
and DhruveSa are the supreme plane of the Group of Eight Pramànas (i.e. the 
Pasupata scriptures), located in the Principle of Maya. This is the second, 
supreme, enclosure, of those two, ‘of which there are four worlds’. That is 
said (in the Svacchandatantra): 


‘(The four worlds are those of) Brahma, Rudra, Pratoda and Ananta, 
who is the fourth.’ 


(That is said) in the venerable Nandisikhd also: 


dhruvesas ca vidyavaranad ürdhve pramanavarane sthite ity etat pramanavaranam api 
bhuvanadvitayayogi W 


"Teje$a, Dhruvesa and the supreme plane, that is, the place of attainment of the 
aforementioned Pramanas, that is, Paficartha and the rest that are based on the principle 
of Maya, are in the enclosure of the Pramáras, which is above that of Vidya. Thus, this 
is also the enclosure of the Pramanas, associated with two worlds." 

The Pramánas are the scriptures of Pasupatas. All we have recovered of them 
are a few verses quoted by Ksemaraja in SvTu ad 1/41-43 from the Paficarthapramana. 
%? Dhruvesa can also means Lord of Stability or the Stable Lord. The Pole Star that 
remains fixed in one place in the sky is appropriately called Dhruva — ‘Fixed’, 
"Immobile" or ‘Stable’. 
°83 SvT 10/1175ab. 
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‘(The worlds of) Brahma, Rudra, who is called Pramana, Pratoda, and 
the one called Ananta — these four are said to be in the Enclosure of the 
Pramànas." 


That is said (in the Svacchandatantra) concerning *the Enclosure of 
Perfect Purity': 


*And the Enclosure of Perfect Knowledge is above. (The wise) know 
that there are three Rudras there. In brief, these are said to be: Ekaksa (One 
Eye), Pingala (Tawny), and Harnsa (the Gander). ** 

‘There is that world of Siva’, which means, the Enclosure of Siva. 
That is said (in the Svacchandatantra): 


‘The Enclosure of Siva is above. There is one (world) there called 
Dhruva (Immobile).’** 
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Sivavrter ürdhvam āhur moksdvaranasamjnitam | 
asyam moksavrtau rudrà ekadasa nirüpitàh | 362 Il 
moksdavaranatas tv ekapuram avaranam dhruvam | 
ürdhve dhruvavrter icchavaranam tatra te Sivah |l 363 || 
isvarecchagrhdantasthas tat purarn caikam ucyate | 


They say that above the Enclosure of Siva is the one called the 
Enclosure of Liberation (moksdvarana), within which (the scriptures) 
describe eleven Rudras. Beyond this is the Enclosure of Dhruva 
(dhruvavarana), that has only one world. Above the Enclosure of Dhruva is 
the Enclosure of Desire (icchàvarana). Those Sivas who are there reside 
within the abode of the Lord's will. It said to have (only) one world. (362- 
364ab) (361cd-363) 


The ‘eleven’ (Rudras) are those starting with Brahma. That is said (in 
the Svacchandatantra): 


‘(The eleven Rudras) are called Brahma, Darka (Dandika), Dindi, 
Munda (Tonsured), and Saurabha (Fragrant), Janman (Birth), Mrtyu (Death), 


?* SvT 10/1175cd-1176ab. 
S SvT 10/1176cd. 
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and Hara (Saviour), Pranita (Offered), Sukhaduhkhada (Giver of Pleasure and 
Pain) and Vijrmbhita (Expanded). 


‘Those’ (Sivas) are all those that have been mentioned, from here down 
to Earth. They ‘reside within the abode of the Lord’s will’, that is, are one 
with it. With that same intention, it is said elsewhere (ie. in the 
Isvarapratyabhijfia): 


‘(The mass of) existing things rests in the Self of the Lord (and thus) 
manifest. If they were not to do so, the act of reflective awareness, which is the 
will (icchámarsa), would not take place.’ **’ 


(There is just) *one' (world there), because it is presided over by just the 
power of the will (alone). 
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icchüvrteh prabuddhakhyam digrudrastakacarcitam V 364 ll 
prabuddhavarandd ürdhvam samayávaranam mahat | 
bhuvanaih paficabhir garbhikrtànantasamàvrti | 365 |l 
sámayát sauśivarh tatra sadakhyam bhuvanam mahat | 
tasmin sadàsivo devas tasya savyapasavyayoh ll 366 Il 
Jfiánakriye parecchá tu Saktir utsangagàmini | 
srstyüdipaficakrtyani kurute sa tayecchayà | 367 Il 

pafica brahmány angasatkam sakaladyastakam Sivah | 
dasástàdasa rudràs ca tair eva susivo vrtah \| 368 Il 


After the Enclosure of Desire comes the one called Awakened 
(prabuddha), that is adorned with the eight Rudras of the quarters. Above 
the Enclosure of the Awakened is the great Enclosure of the Rule 
(samayavarana), associated with five worlds. (As does every Enclosure), it 


°° SvT 10/1178-1179a. Ksemaraja glosses the names Janma and Mrtyu as Janmahara 
(Saviour from Birth) and Mrtyuhara (Saviour from Death), respectively. 

%7 TP 1/5/10. Also quoted in TÀv ad 3/247cd-248ab (see note there), ad 9/8ab, ad 
10/300cd-301ab, and ad 15/202cd-203ab. 
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encompasses (all) the infinite (planes that lie below it). Above that is the 
Enclosure of Susiva. The great world of Sadasiva (sadakhya) is there, 
within which the god Sadasiva (resides). To his right and left are knowledge 
and action, while the power of supreme will, by virtue of which he performs 
the five operations of creation and the rest, sits on his lap. Susiva is 
surrounded by the five Brahmas,” the six limbs (of mantra), the group of 
eight (Rudras) starting with Sakala, the ten Sivas, and eighteen (more) 
Rudras.”” (364cd-368) (364-368ab) 


"The one called Awakened' is the Enclosure of the Awakened. That is 
said (in the Svacchandatantra): 


"The Enclosure of the Awakened is above. I will tell (you that) in 
brief. (The Rudras there are) 1) Prita (Loved), 2) Pramudita (Delighted), 3) 
Pramoda (Delight), 4) Pralambana (Hanging Down), 5) Visnu, 6) Madana 
(Maddening), 7) Gahana (Deep), and 8) Prathita (Well Known) — one should 
know that this is said to be the group of eight Rudras (located in) the directions, 
starting with the east, in due order." 


(The Enclosure of the Rule) is associated with five worlds. That is 
said (in the Svacchandatantra): 


*1) Prabhava (Influence), 2) Samaya (Pledge), 3) Ksudra (Mean), 4) 
Vimala (Pure) Siva, then 5) the one called Ghana (Dense); beyond that is the 
Stainless (nirafijana) — these are the five Rudra Ornkaras.’””! 


‘(As does every Enclosure,) it encompasses (all) the infinite (planes that 
lie below it)’; all that is said to remain (apart from that is) whatever is above, 
abides encompassing what is below. ‘The world of Sadasiva’ is directly 
(saksat) the place over which Lord Sadasiva presides, and so it is said to be 
‘great’. However (Ksemaraja), who wrote (the commentary called) Uddyota 
(on the Svacchandatantra), declares that the Principle of Sadásiva begins from a 
(lower) half, which he conceives (exists on the s of the line,) ‘then above 
Isvara and below Sadagiva’.”” (But this view is) unsound, because great 


"55 The edition reads brahmani, which is intended to be the plural of brahman. The Five 
Brahmis are the five faces of Sadasiva. See below, note 15,337. 

?? Verses 357cd-368ab are a paraphrasis of SvT 10/1165 ff. 

°° SvT 10/1181-1182. SvT reads pralambakah for prámbinah. 

?! SvT 10/1183cd-1184abc. 

*? SvT 10/1190ab. We shall see in detail in the following chapter dedicated to the 
metaphysical principles, that the first to emerge from the pure transcendental Siva 
consciousness in union with the will of His power of reflective awareness is Sadasiva. 
In this state of consciousness, the power of knowledge predominates, through which the 
universe, which is within consciousness in a potential form, begins to form as initial 
traces of objectivity. Siva beholds the ideal unformed universe within Himself as one 
with Himself, like the artist who sees, as it were, within his consciousness, the faint 
outline of the picture he is about to draw. At this stage subjectivity — ‘I-ness’ — is 
strongly dominant, ‘covering over’, as it were, objective ‘this-ness’. As the latter 
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(distinguished) scholars do not accept that meaning." Thus, in the same way 
also, (the word) ‘above’ is repeated (unnecessarily), ‘and below Sadasiva’ is 
also incoherent, because it has (already) been said there itself. Even if one does 
not conceive (the matter this way), this should not be explained in this way at 
all, namely that Tévara, that is, Rudrornkara, is the sustainer (adhisthátr) with 
respect to Sadasiva. That which is sustained is below the sustainer. As is said in 
the venerable Nandisikha: 


‘The Lord's (aisvara) principle has been described. Above that is 
Sadasiva.’ 

One should understand that also in the same way; that is, ‘the Lord’s’ 
(means) Sadasiva’s, ‘Sadāśiva means that he is directly present there. 
Otherwise, in both cases, the concluding text (concerning) the Tévara principle 
would be contradictory. One should follow the path that has been made by those 
great scholars, one should not be confused by a commentator's commentary. 
Now enough of so much (discussion). ‘In which’ means in the world of 
Sadāśiva. 'Susiva' is Sadásiva. ‘He is surrounded’ four times by the sequence 
of enclosures.” 

He names them in serial order. 
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intensifies, the two aspects of consciousness, subjective and objective, experienced on 
the same level and perfectly equivalent, are the state of the Iévara principle. 

Ksemaraja, commenting on this line from the Svacchandatantra, understands 
in terms of the world orders within these principles that the worlds of Suéiva that 
manifest within the principle of Sadasiva, although one with it, represent its lower form 
(apararüpa). Thus he writes: "That which makes all objects clearly manifest bec se it 
manifests (them) as being on an equal footing within inner (universal) *I-nes: said to 
be the Ivara principle. That would not be possible (that is, could not exist,) out the 
principle of Sadasiva, which is the manifestation of ‘I-ness’, which covers inwardly that 
manifestation which is different from that. The arising of an external manifestation does 
not take place without (a prior) inner manifestation. Thus, one should contemplate 
(bhavitavya) that (inner manifestation) as the Sadasiva principle, and as the foundation 
(bhitti) of the Iévara principle. Thus, it is with this intention (that it is said that) it is 
above Īśvara, like the Sadasiva principle, (but) below the main world of Sadasiva, which 
will be described, and is the covering of Susiva, which is present (asrita) in the principle 
of Sadasiva. This is what is being said (here). Susiva here (in this case) is the Lord 
Sadasiva Himself. As is said: ‘one should know that Sadasiva is within (the Covering of 
Suśiva, which is above)’ (SvT 10/1190d). The meaning is that this is the lower (apara) 
form, which is different from the supreme form of Sadasiva, which will be explained." 

Jayaratha objects to this distinction. According to him Susiva is Sadasiva 
himself (saksár). There is no intermediate state ‘above Iévara and below Sadàsiva', as 
Ksemaraja claims. Moreover, Iévara sustains Sadasiva, not the other way around, as 
Ksemarája says. 

9 Read asyárdhasya for asyárthasya. 

9% Perhaps there is an error here. According to the text itself, Sadasiva appears to be 
surrounded by five, not four groups, which are noted here as the five Brahmas, the six 
limbs, the eight Rudras, ten Sivas, and eighteen more Rudras. 
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sadyo vamaghorau 

puruseSau brahmaparicakam hrdayam 
mürdhasikhàvarmadrg- 

astram angani sat prahuh | 369 |l 
sakalakalasiinyaih saha 

kalüdhyakhamalankrte ksapanam antyam | 
kanthyausthyam astamam kila 

sakalastakam etad āmnātam | 370 Il 
onkárasivau dipto 

hetvisadasesakau susivakàlau | 
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5 ambhuvo vahnivirarauravakah | 
mukutavisarenduvindu- 

prodgità lalitasiddharudrau ca | 372 || 
santünasivau parakirana- 

páramesà iti smrtà rudrah | 
sarvesàm etesam 

jñānāni viduh svatulyanamàni || 373 Il 


The five Brahmas are 1) Sadyojata, 2) Vamadeva, 3) Aghora, 4) 
Tatpurusa and 5) Īśāna.” They say that the six ancillaries (aga) are: the 
Heart, Head, Topknot, Armour, Eye and Weapon. 

The group of eight Sakala (Rudras) are said to be: 1) Sakala, 2) 
Akala (Niskala), 3) Sanya, 4) Kaladhya (Wealthy with Energies) and 5) 
Khamalankrta (Adorned with Space), 6) Ksapana (Destroyer), 7) Antya 
(Ksayanta) (End of Destruction) and 8) Kanthyausthya (Gutterolabial),"* 
the eighth. 

The ten Sivas starting from the east are: 1) OrnkareSa, 2) Siva, 3) 
Dipta, 4) Hetvisa (Karanesa) (Lord of the Causes), 5) Daśeśa (the Lord of 


5 See below, 15/203cd-206ab. 
© 370 (369cd-370ab) is based on SvT 10/1194. Below in 29/160cd-l6lab, in the 
context of Kaula practice, these eight Rudras are called Bhairavas. 
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the Ten), 6) Susiva (Good Siva), 7) Kalesa (Lord of Time), 8) Süksma 
(Süksmarüpa) (Subtle Form), 9) Sutejas (Good Energy), and 10) Sarva.” 

The (eighteen) Rudras are said to be 1) Vijaya (Victory), 2) 
Nihsvasa (Exhalation), 3) Svayambhü (Self Born), 4) Agni (Fire), 5) Vira 
(Hero), 6) Raurava (Roaring), 7) Mukuta (Crown), 8) Visara (Abundance), 
9) Indu (Moon), 10) Bindu (Drop),"" 11) Prodgitavat (Lauded), 12) Lalita 
(Playful), 13) Siddharudra (Accomplished Rudra), 14) Santana (Eternal), 
15) Sarva, 16) Para (Supreme), 17) Kirana (Ray) and 18) Paramesvara 
(Supreme Lord). (The wise) know that from all these originate the forms 
of knowledge (i.e.scriptures) corresponding to their names. (369-373) 
(368cd-373ab) 


‘Akala’ is Niskala. ‘Antya’ Ksayünta, that is, (the condition of) 
phenomenal existence (bhava) at the end (of its existence). ‘Hetvisa’ is 
Kāraņeśv: ‘Sūkşma’ is Sūkşmarūpa. ‘From all these’, that is, Sivas and 
Rudras. Thus, they are said to be the Saiva (ligama), that is divided into ten and 
eighteen kinds (of Agamas).'” 


The Throne of Suśiva 


aAa Aya, | 
mea gR | 30% I 
a: vmm afar fret a afr | 
AmA frsfrenfia RESET: p 394 od 
TS: PAARE: | 
giaa eat: aden: adore: d 3V6 d 
afrerrafrea wren: feraefüvisprdfers: | 
a faegrgfaéfem wa we wT q 399 d 
mada: raat Targa: | 
faeere iR: || 36 II 
aderar arpe RRT: | 
mantramunikotiparivrtam 

atha vibhuvamadirudratacchaktiyutam | 
tārādiśaktijuştarh 

susivasanam atisitakajam asamkhyadalam | 374 ll 


%7 371 (370cd-37 lab) is based on SvT 10/1196-1197ab. 

95 SvT 10/1198d reads bimbah for binduh. 

?? See above, 1/18. 372-373ab (371cd-372) is based on SvT 10/1198-1199. 

10 The names of the ten Sivas and eighteen Rudras correspond, respectively, to those of 
the ten so-called dualist and eighteen dualist-cum-nondualist Agamas, which are the 
“forms of knowledge’ that originate from them. 
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yah Saktirudravargah 

parivare vistare ca susivasya | 
pratyekam asya nijanijaparivare parardhakotayo ‘samkhyah M 375 ll 
méayamalanirmuktah 

kevalam adhikaramatrasamriadhah | 
susivavarane rudrah 

sarvajfiáh sarvasaktisampiirnah || 376 || 
adhikürabandhavilaye 

santüh sivarüpino ‘punarbhavinah | 
ürdhve bindvavrtir diptà tatra padmarm SaSiprabham | 377 Il 
Santyatitah sivas tatra tacchaktyutsangabhüsitah | 
nivrttyádikalàvargaparivárasamàvrtah V 378 || 
asamkhyarudratacchaktipurakotibhir àvrtah | 


Now, the throne of Susiva (i.e. Sadasiva) is a pure white lotus with 
countless petals. It is surrounded by seventy million (mantras) and is 
associated with the powers of the Rudras headed by Vibhava, Vàma and 
the rest, ™ along with the powers starting with Tara. The powers and 
Rudras in Su$iva's extensive entourage, and in that of each one of them, 
amount to countless thousands of millions. The Rudras in Su$iva's 
enclosure are free of the stain of Maya. Omniscient and replete with every 
power, they are dedicated solely to the fulfilment of their office, and once 
their responsibilities (adhikdrabandha)" come to an end, peaceful, they 
assume Siva's nature, free of rebirth. (374-377ab) (373cd-376) 


Siva Beyond Tranquillity (Santyatita) 


Above is the Enclosure of the Point (bindu),'!™ which is brilliantly 
luminous. There is a lotus there which shines like the moon. Siva Beyond 
Tranquillity (Santyatita) is there. He is adorned by this power, whom he 
embraces, surrounded by the entourage of the Forces (kala), that is, 
(Nivrtti) Cessation and the rest.""5 He is encircled by innumerable Rudras 
and their powers, and tens of millions of worlds." (377cd-379ab) (377-378) 


'! They are: Vibhvi, Jani, Kriya, Iccha, Vagisi, Jvalini, Vama, Jyesthà, and Raudri, 
See, for example, MV 8/65. 

10? The expression ‘adhikdrabandha’ could also be translated as ‘the bondage of office’. 
103 Cf, SvT 10/1201cd-1203. Read -rüpino ‘punarbhavinah for —rüpino 
punarbhavinah. Lines 374-377ab (373cd-376) are set in a different metre and exact 
equivalents cannot be traced in the SvT, although there is some similarity with SvT 
10/1201cd-1203. They are possibly drawn from the Sivatanusastra. The following 
verses — 377cd-379ab (377-378) — are set in standard sloka. Jayaratha separates them 
from the previous ones. They are derived from SvT 10/1214cd-1215, 10/1217-1218ab. 
The latter is quoted by Jayaratha. 

10% Concerning bindu, see above, 6/161-167. 

105 Read, as the metre demands, tatra for tatra tatra. 

10% See below, 11/8. 

107 Lines 374-377ab (373cd-376) are set in a different metre, and exact equivalents 
cannot be traced in the SvT. Quite probably they are drawn from the Sivatanusastra. 
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‘Above’, that is, (above) SuSiva’s (i.e., Sadasiva’s) Enclosure. ‘This 
power’, that is, Beyond Tranquillity (santyarita).'" That is said (in the 
Svacchandatantra): 


‘O lady of good vows, Nivrtti (Cessation), Pratistha (Firmly 
Established), Vidya (Knowledge) and Santi (Tranquillity) are said to be the 
entourage of Santyatita (Beyond Tranquillity). In the quarter to his left is (His 
power) Santyatita (Beyond Tranquillity). 


Moreover, that has been stated in a different way. Thus, he says: 


Bindu and the Body of Sadasiva 


PARIS D SIS TATA | 399 d 
rferfafercirrarer. freer | 


Srimanmatangasastre ca layakhyam tattvam uttamam || 379 ll 
paribhasikam ity etan nàmnà bindur ihocyate | 


"According to the venerable Matangatantra, the most excellent 
principle (tattva) is called ‘Merger’ (laya). Here it is technically termed ‘the 
Point? (bindu).'"' (379cd-380ab) (379) 


The following verses 377cd-379ab (377-378) are set in standard sloka. 
Jayaratha separates them from the previous ones. They are derived from SvT 
10/1214cd-1215, 10/1217-1218ab. The second of these is quoted by Jayaratha. The 
verse Abhinava omits describes the form of Siva here called Sint tita. Thi b: lly 
Sadasiva; he has: ‘five faces, large eyes, ten arms and three eyes. He shines like a mass 
of thousands of lightning flashes and is adorned with radiant jewels.’ (SvT 10/1216) 

10 Note that from this perspective, Siva is Beyond Tranquillity, as is His power, Their 
names are the same, the only difference is that the form is masculine (sünryatita), and 
the latter is feminine (santyarita) 

10% SvT 10/1217-1218ab. Ksemarája: ‘It was said before that the group of four energies, 
which are the womb of the entire Cosmic Path, abiding as the supreme power of the 
god, is his entourage.’ 

1010 8/379cd-38 lab (379-380), based on MPA Vidyapáda 3/20-34. Line 8/380ab (379cd) 
is MPA Vidyàpáda 3/22cd. 

101! The word ‘bindu’ can be equally well translated as ‘point’ or ‘drop’. The second line 
of verse 379 is MPA Vidyāpāda 3/22cd. According to the MPA, three states (avastha) 
are associated with Siva when he is conceived in relation to manifestation. These are 1) 
the state of ‘merger’ (Jaya), in which everything is absorbed and from which all things 
arise. 2) the state of ‘enjoyment’ (bhoga), in which the deity knows the world, and 3) 
the state of authority (adhikdra), in which the deity acts and governs the world. 
According to the MPA the state of enjoyment corresponds to bindu, whereas according 
to Abhinavagupta, it corresponds to the state of merger. The MPÀ equates the three 
states with three planes of consciousness. The first is bindu, which is the supreme reality 
in a manifest state. The second is Sadāśiva, and the third is Pure Knowledge. See MPA 
Vidyapada 2/14; 3/121; 32-33ab; 7/32-33. 
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The principle ‘called ‘Merger’ is ‘most excellent’ because it possesses 
the attributes of universal agency and the rest. That externally manifest reality 
(sat) is here termed ‘the Point’ (bindu), according to the terminology of our 
own scriptures (sastra). The meaning is that that (reality) has been designated 
this way in the venerable Matarigapáramesvara. As is said there. 


‘Thus, the Supreme Principle, immobile and facing everywhere, is that 
within which one who has attained it is never again (subject) to rebirth here (in 
this world). '? 


‘In this way, the great (metaphysical) principle (rattva), free (from any 
defect for which it could be) criticized, and rich with thousands of radiant rays, 
pervades below from that principle of (Śiva), that possesses (every divine) 
quality. Here it is technically termed ‘the Point’ (bindu). Imperishable, it abides 
four-fold," the impeller (of all things) in every way.’!°"* 


Surely, here (this Agama says) of the Lord (pati): 

‘According to the teachings concerning the triple principle, Merger 
(laya), Experience (bhoga), and Authority (adhikdra), the reality (padàrtha) 
called the Lord (pati) is said to be the first (of these).' ^'^ 


If this is so here, then where is (the Lord’s) form as Enjoyment (and 
Authority)?!" With this question in mind, he says: 


sata yt AFOFO I 34o d 
aaam: wafers sare a fmm | 


caturmürtimayam Subhram yat tat sakalaniskalam | 380 || 
tasmin bhogah samuddista ity atredam ca varnitam | 


"2 MPA vidyapada 3/20cd-2 lab. 

"The four-fold form of the Point is explained in this and the following verse. 

"4 MPA vidyapada 3/21cd-23ab. Printed edition reads jagato (‘of the universe’) for 
sarvato (‘in every way"). Lines 3/21cd-22ab are quoted above in TÀv ad 1/224-225ab 
(224 + 225cd). 

"5 MPA vidyāpāda 2/14. 

1016 Ascending through Siva’s cosmic body along the ladder of the Worlds, arranged in 
due order within the Principles ranging from Earth to Siva, we have reached Sadasiva, 
who is identified with the Drop or Point (bindu) in terms of another sequence of ascent, 
viewed from the perspective of the utterance of the cosmogonic OM. This Point (i.e. 
Sadasiva) is identified with the Lord (Pati). According to the Siddhanta, there are three 
fundamental realities (padartha). The first of these is Pati (the Lord). The others are the 
countless fettered souls (pasu) the Lord governs, and the fetters (pasa) that bind them. 
Pati possesses the three principles of Merger, Enjoyment and Authority. Abhinava has 
explained the first of these before, now he goes on to explain the other two. 
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"The experience (bhoga) within is said to be of the four-fold body. 
Pure (Subhra), it is both with parts (sakala) and without parts (niskala).'" 
This is what is described here. (380cd-381ab) (380) 


The experience (bhoga) within it is said to be of the four-fold body. 
Pure (subhra), it is both with parts (sakala) and without parts (niskala). 
Although that four-fold nature consisting of (the four spheres of force — kala — 
beginning with) Cessation (nivrtti) and the rest (listed above) is present in (this) 
principle, it is beyond that, and so is devoid of impurity (nirmala). Thus, 
although it is also ‘with parts’ (sakala), it is the plane ‘without parts’ (niskala), 
because it is merged into the Supreme Principle. "The experience (bhoga) 
within it is said to be’ (this). The Principle of Sadasiva is the location of its 
experience (bhogasthana). Thi what is said here (concerning this) in the 
venerable Matangatantra. That is said there: 


"The merger (laya) of the god Sadāśiva takes place in the principle that 
is totally without parts. The experience (bhoga) within it is said to be of the 
four-fold body. Pure (subhra), it is both with parts (sakala) and without parts 
(niskala). It is that of the Lord of the universe at all times.” "° 


Again, the location of his authority (adhikdra) is (Pure) Knowledge etc. 
Thus, the meaning has been established (and purpose achieved). As is said there 
itself: 


*The principle called Siva is in Merger (laya), the plane called the Point 
is in Manifestation (vyakti). Experience (bhoga) is in Sadàsiva's place and the 
teaching (Sásana) in the one called I$vara. His authority (adhikdra) is in the 
Principle of (Pure) Knowledge, which one should always know to be its 


source," "2 


Surely, (one may ask,) the condition ‘with parts’ is said to be 
appropriate for the body (consisting of the principles) beginning with the Force 
(of limited agency) and ending with Earth (that are the domain of Maya). If that 


107 TA 8/380cd-381a (380abc)) is a literal quote of MPA vidyápáda 3/34abc, cited in 
the commentary. 

18 Thus, it is both ‘supreme’ — para and ‘inferior’ — apara, and so corresponds to the 
intermediate condition. 

10 MPA vidyāpāda 3/33cd-34. 

120 MPA vidyapada 7/32-33ab. Instead of vidyatattve ‘dhikaro ‘sya yoner jfeyah 
sadaiave hi, the last line in the printed edition reads: vidyátattve ‘dhikdro ‘sya yonir 
jfieya sadaive hi | ‘(Her) authority (adhikara) is in the Principle of (Pure) Knowledge. 
One should always know (Her) to be the source.’ The feminine here refers to the 
goddess who is embodied in the Vidya of eighty-one syllables (e ipada). Thus, the 
previous lines say: "The goddess of eighty-one syllables (ekàsitipadá) is Sakti, who is 
Siva by nature. She has initially come forth within the (sphere of the force called) 
Tranquillity, and Her first place (sthüna) is of that nature. . . . The ones that follow after 
those quoted by Jayaratha say: ‘O sage, the many kinds of Mantras and Vidyas are 
established within Her. Such then is the great power of Siva the supreme soul." 
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applies to Lord Sadāśiva, how is it that in his case, as it is with us, one cannot 
perceive (his body, which consists of the principles) ranging from the Earth 
onwards? With this question in mind, he says: 


ATÈ: JANETE I 322 od 
Ag: apena ATT d 
nivrttyādeh sūkşmatvād dharādyārabdhadehatā | 381 || 


mátuh sphūrjanmahājñānalīnatvān na vibhāvyate | 


The body of (Sadasiva), made of (all the principles) from Earth 
onwards, is not perceived, because the (Forces) of Cessation and the rest 
(that encompass them) are (extremely) subtle. This is because they are 
merged in the subject's great effulgent knowledge. (381cd-382ab) (381) 


The ‘subject’ is the Lord Sadasiva. The reason why (the Forces) of 
Cessation and the rest are subtle is ‘because they are merged in (his) great 
effulgent knowledge’. 


(Surely,) is it not a contradiction (to maintain) that the Earth and the rest 
are present here, (but) are not perceived? With this question in mind, he says: 


sfide EE IATA: | 
AM JAT MATATA: p 303 | 


udriktataijasatvena hemno bhüparamànavah | 
yathà prthan na bhanty evam ürdhvádhorudradehagáh W 382 || 


Just as the atoms of Earth that constitute gold do not manifest 
individually because of (their) intense brilliance (taijasa), similarly (the 
atoms) of the bodies of the Rudras, from the highest to the lowest, (are 
hidden by the effulgence of their consciousness). (382cd-383ab) (382) 


Although ‘the atoms of Earth that constitute gold’ are (certainly) 
present (in a piece of gold), otherwise it would be impossible (to explain) its 
solidity etc., because the atoms of radiant energy (tejas) (there) are (many) more 
(than they are), ‘they do not manifest individually’. Similarly (the atoms) 
of the bodies of the Lords of each of the worlds within creation (sarga), pure 
and impure, are hidden (by the effulgence) of the knowledge they have of their 
own true nature (@tmajfdna). This is the meaning of this statement. 


Now he (gets back) to discussing the main point. 


'?' Along with the earthen atoms of gold, there are also atoms of luminous energy 
(tejas), which gives gold its sheen. 
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The Point, the Half Moon (Ardhacandra), and the Obstructress 


BRANTA morsum cw TER I 363 
pfa: wat fewer waar fme | 

wart tet Wet SAAT AET | 34 Gi 
Ud: WI HoT: PEE | 


bindürdhve ‘rdhendur etasya kalà jyotsnà ca tadvati || 383 Il 
kantih prabhà ca vimalà paiicaità rodhikas tatah | 
rundhani rodhani roddhri jfiànabodhà tamopahà | 384 || 
etàh pañca kalàh prahur nirodhinyam gurittamah | 


Above the Point is the Half Moon (Ardhacandra). It possesses 
five energies (kala), namely, Jyotsnà (Light), Jyotisnavati (Endowed with 
Light), Kanti (Beauty), Suprabha (Beautiful Light)" and Vimalà (Pure). 
Then come the (energies that) obstruct (rodhika).""* The best teachers say 
that these are the five energies within the Obstructress, namely, Rundhani, 
Rodhani, Roddhri,"^5 Jňānabodhā (Awakening of Knowledge), and 
Tamopaha (Remover of Darkness). (383cd-385ab) (383-384) 


!? Sadasiva, identified with the Point (bindu), is the upper extreme of emanation, which 
ranges from him down to Earth. Above are the planes of the Principle of Power. These 
lead to the transcendent Siva Principle which, beyond the sphere of emanation, is one, 
and devoid of all inner differentiation into worlds or states. This, the last lap of the 
ascent, is through the Principle of Power. This is the sphere of the upward movement of 
Kundalini up into final merger with transcendental Siva (cf. 5/56cd ff.). The phases of 
this ascent are those of the higher reaches of the flow of the energy of mantra, The 
exemplary model is OM, which we have already observed (see above, note to 
1/60cd-62). To recapitulate, these are the Point (bindu) > Half Moon (ardhacandra) > 
the Obstructress (nirodhika) > Sound (ndda) > End of Sound (nádànta) > Power (Sakti) 
> the Pervasive One (vyápini) > the Equal One (or one could translate as “With Mind’) 
(samand) > the Transmental (unmaná). The Kalas of each of the levels of OM from A to 
Unmani are listed in NT 22/25 ff. See Appendix B to Chapter One. 

103 Abhinava tadvati and prabha for the complete names, Jyotisnavati and 
Suprabhi, respectively, found in SvT 10/1220cd. 

10% One wonders whether to emend rodhikds tatah to rodhikà tatah ‘then (comes) 
Rodhika'. Either way it is clear that these are Rodhika’s five energies. 

1025 384cd (384ab) is a literal quote of SvT 10/1221cd. All these three names mean 
"Obstructress'. The same energies (kala) of Nirodhika are listed in NT 22/39 and in SvT 
10/1221. There, as in Ksemaraja’s commentary, we find Raudri (Fierce One) instead of 
Roddhri (Obstructress). The reading here is a good one. Indeed, it may appear to be 
more satisfactory. Even so, there can be no doubt that the SvT that Ksemaraja had the 
reading raudri before him. In this case, one wonders whether Abhinava is quoting the 
variant he found, or if this scribal error committed by a copyist of the Tantraloka. 
10% 8/383cd-385ab (383-384) is drawn from SvT 10/1219cd-1221. Kseme 
comments: As the light and joy of the plane of the Half Moon is excellent, such names 
of its energies are appropriate. Similarly, the three energies of the plane of Nirodhini, 
viz. Rundhani, Rodhini, and Raudri, (are so called) because they are the cause of 
obstruction. However, when the obstruction ceases of those who are awake, the two 
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"Then' (means) above the Half Moon also. The Half Moon and the rest 
are perceived as (aspects of) mantra, and (so) in accord with that, he describes 
how its subsequent (stages) are (progressively) subtle and then more subtle and 
so on. 


enim: aÀ age gene: 365 d 
miian fure | 


ardhamátrah smrto bindur vyomarüpi catuskalah | 385 II 
tadardham ardhacandras tadastàrisena nirodhikà | 


The Point is said to (last) half a measure (ardhamatra) (of time). It 
has four parts and is vacuous. The Half-Moon is half that (length), while 
the Obstructress is one eighth. (385cd-386ab) (385) 


(The Half-Moon is) *half that', that is, a quarter measure (of time). 
(The Obstructress is) *one eighth' of a measure. 
He explains (the nature of) the Obstructress (Nirodhika). 


The Supreme Form of Sadasiva 
eR wed AT Wi TS: 34 I 
PAm ra er yar wur gd 
TRAN Bae THANE: b 349 gd 
hetün brahmadikan runddhe rodhikam tam tyajet tatah | 386 Il 


nirodhikam imam bhitvà sadakhyam bhuvanam param | 
pararüpena yatráste paitcamantramahatanuh V 387 Il 


One must quit (the sphere of) the Obstructress, who blocks Brahma 
and the other (universal) causes." Then having penetrated through it, one 


energies Jñānabodhā and Tamopahà are named this way because they give access to 
entry upwards. II 1221 Il 

1027 Lines 385cd-386abc (385-3862) correspond to SvT 10/1222-1223abc. Ksemaraja 
comments on 10/1222: ‘short, long, prolated, subtle and very subtle’. (6/4) When 
explaining this line, it was explained that to the degree that the utterance of Mantra 
reached an ever more elevated plane, to that degree the gross state associated with (the 
duality) of the denoted and the denotator comes to an end, and the (corresponding) 
subtle and more subtle etc. state is made manifest, and it bestows a (progressively more) 
excellent (state of) repose, until finally when the supreme principle of the Transmental 
(has been reached), penetration (avesa) takes place into Svacchanda Bhairava's nature, 
who is dense (uninterrupted) consciousness and bliss, by the quelling of all limiting 
adjuncts. It is this that is brought to mind here by the Supreme Lord in this way, when at 
the time of the purification of the worlds, one should, along with the teacher, follow 
along with the pervasion, that is the (progressively) subtle and more subtle etc. form, of 
the reciter of Mantra." 
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attains the supreme world (called) Sadakhya, where (Sadasiva), whose 
great body consists of the five mantras,” resides in his supreme form.” 
(386cd-387) (386-387ab) 


(Sadasiva resides in the world Sadhakhya) ‘in his supreme form’ 
within the Enclosure of Suśiva, where her'?? supreme form is said (to be). 


(Now) he describes his form and location (sthána): 


setaa Wer | 

TE: frapa mefa: quida: ll 366 M 
TAR yore fex TÀ F WWW | 

sa ife Aa Ufeenr AARET b 34 d 
"eps wa warum afda: i 


ity ardhendunirodhyantabindváavrtyürdhvato mahan | 
nadah kifijalkasadr$o mahadbhih purusair vrtah \\ 388 ll 
catvari bhuvanàny atra diksu madhye ca paficamam | 


madhye ‘tra padmam tatrordhvagami tacchaktibhir vrtah | 


Beyond the enclosures of the Half Moon, the Obstructress and the 
Point is the great Sound (nada). Similar to a lotus fibre, it is surrounded by 
great souls. There are four worlds here, situated at the quarters, with a 
fifth in the centre. (They each have a goddess, namely) Indhika, Dipika 
(Little Lamp), Rocika (Voluptuous One),""' Mocika (Liberatrix) and 
Urdhvagà (Upward Moving). Here, in the centre, is a lotus. There (within it 
is the power) who travels upwards and the Lord who possesses that 
power." (388-390ab) (387cd-389) 


102 These are the mantras of Sadásiva's five faces. See above, note 8,823. They are the 
Five Causes (paficakarana / —karana) Brahma and the rest, he has just mentioned. 
Nirodhika, the Obstructress, blocks these mantras. By breaking beyond the Obstructress, 
the mantras are free to act and function as the body of Sadasiva and be experienced as 
such. 

19 PA 8/386cd-387 (386-387ab) corresponds to SvT 10/1222-1224ab. 

19 The feminine ‘asyah’ ‘her’ may refer to Nirodhika, the Obstructress. 

103 Read with SvT 10/1226ab and NT 22/40cd rocikà — the Voluptuous One — for 
rodhika. The latter means ‘Obstructress’, which is not an appropriate name here for one 
of the energies (kala) of Sound. 

"8 TĀ 8/383cd-385ab (383-389) is a paraphrase of SvT 10/1229cd-1236ab. Read with 
MSs G and C tacchaktibhrtprabhuh for tacchaktibhir vrtah. 
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The World of Susumna 
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nādordhvatas tu sausumnam tatra tacchaktibhrtprabhuh V 390 || 
tadīśah pingaledabhyam vrtah savyápasavyayoh | 

ya prabhor ankagà devi susumnà 
grathito 'dhvà tayà sarva ürdhva$ cádhastanas tathá | 
nàdah susumnadharas tu bhittvà visvam idam jagat \\ 392 |I 
adhahsaktyà vinirgacched ürdhvasaktyà ca mürdhatah | 
nadya brahmabile linah ‘vyaktadhvanir aksarah | 393 |l 
nadan sarvesu bhiitesu Sivasaktya hy adhisthitah | 


Beyond Sound (ndda) is (the world) of Susumnà. There the Lord 
who possesses that power, of whom he is the master, is encompassed on the 
left and right by Ida and Pingala."" The goddess seated on the Lord's lap 
is Susumna, who, brilliant like the moon, threads through the entire cosmic 
order (adhvan) above and below."" Once the (resonant) Sound (of 


13 Read with MSs G and C, pirigaledabhyam for pingalelabhyam. The text reads: 
pingalelabhyam (>dabhyam) vrtah savyapasavyayoh — ‘(the Lord is) encompassed on 
the left and the right by Pingalà and Ida.’ But this is the reverse of what we usually find 
in the texts. Thus SvT 10/1231cd reads correctly: idà ca pingalà caiva vamadaksinatah 
sthite | ‘Ida and Pingala are located to the left and the right (respectively).” 

7? “Then comes the world of Susumna. Susumna is located there.* The Lord of 
Susumniá is located there. His light is that of tens of millions of moons. He has ten arms 
and three eyes and is seated on a white lotus. He wears the crescent moon on his head, 
and the venerable one has five faces and an immense body. ‘Ida and Pifgala are located 
to (his) left and the right (respectively).** Indeed, O fair lady, Susumnà is white as a 
snowflake. The goddess holds a white lotus and is adorned with a garland of lotuses. 
She has five faces and is beautiful. She has three eyes and holds a spear. Adepts and 
others should visualize the goddess seated next to him.’ (SvT 10/1229cd-1233) 

* Ksemaraja: "The deity is called Susumni. It is because it is presided over by that, that 
the Central Channel (madhyanádi) is said to be susurinà." 

** ‘By the word ‘indeed’, as one should know from another Tantra, that 
(Syama) and Piħgalā is red. This Susumna pervades the universe, and so ii 
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consciousness) (máda),"5 which is the foundation of Susumnà, has 


penetrated through all this universe by means of the lower power 
(adhahSakti), it (then) exits out from the head (impelled) by the upper 
power (ürdhvasakti) by means of (this) vital channel, and is merged into the 
Cavity of Brahma (brahmabila). That is the unmanifest resonance 
(avyaktadhvani) which, imperishable, resounding in all living beings, is 
sustained (adhisthita) by Siva's power." (390cd-394ab) (390-393) 


In this way, it is said that the Half Moon and the Obstructress are the 
expansion (prasara) of the Point. The ‘great souls’ are Mantramahe$varas. 
"That power', which travels upwards. That is said (in the Svacchandatantra): 

*Within that (world) is a very large lotus, (where) the Lord who travels 
upwards resides." '?* 

‘His energy (kala), which always sits on his lap, travels upwards.’ 


"That power’ is (the goddess) Susumna, ‘of whom he is the master’, 
that is, he is the Lord of Susumna. (She) ‘threads through’ (the cosmic order), 
which is pervaded (by her), warp and woof, ‘above’, which is (the reality 
consisting of) Siva and Sakti, and ‘below’, that is, (the descending series of 
levels) beginning with the End of Sound. He describes (Susumna’s) pervasion 
of (the principles) above and below (in the following lines), beginning with, 
‘once the (resonant) Sound (of consciousness) (nada), which is the 
foundation of Susumna, (has penetrated through all this universe)’. Here, 
(according to this teaching), Sound (ndda), sustaining (adhitisthan) the central 
nerve called Susumna, elevates the lower Sakti from the Root Foundation 
(mülàdhàra). Then, having awakened, it penetrates through all this universe by 
the upper power of the vital force (prana) (that rises through exhalation), by 
successively crossing over each (member of the chain of) causes. Having done 
so, it ‘exits out from the head’, that is, the upper part of the channel of 
Susumni, and resting ‘in the Cavity of Brahma’ (at the top of the head), it 
resonates in all living beings, in accord with the teaching (of the 
Svacchandatantra): 

‘The god (deva), who resides in the chest of living (breathing) beings, 
spontaneously utters (the Mantra) not uttered by anybody and that none 
obstructs,’ "° 


‘Threaded through’ means ‘pervaded’. What is below ends with Ananta, and 
above ends with Siva. All the Path is the embodied and external one.” 
155 Read nādah susumnd- for nàdhah susumna-. 
10% In 8/388-394ab (387cd-393), Abhinava presents a condensed paraphrase of SvT 
10/1224cd-1236. 388-390ab (387cd-389) is a paraphrase of SvT 10/1224cd-1227ab. 
390cd-392ab (390-391) is a brief paraphrase of SvT 10/1229cd-1234ab and 392cd- 
394ab (392-393) is a paraphrase of SvT 10/1234cd-1236ab. 
197 These are the highest perceivers, who reside in the highest reaches of the pure 
principles, just before Siva. See below, 9/90cd-93ab, 110/113ab. 
15! SVT 10/1227ab, the next line is ibid. 10/1229ab. 
199 SvT 7/59. The deity is Harsa, that is, formless (niskala) Siva who is Unstruck 
Sound that resonates spontaneously within consciousness and the breath. This verse is 
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Thus, as (other sounds) like that of thunder (ghosa), that are of a 
different nature, do not arise, it is an ‘unmanifest resonance’, and because it 
does not waver from its essential nature, it is ‘imperishable’, and as it is 
‘sustained by Siva’s power’, it is nothing but supreme consciousness alone. 
Thi the meaning. That is said (in the Svacchandatantra): 


‘Once the (resonant) Sound (of consciousness) (nāda),™ which is the 


foundation of the channel (of Susumna), has penetrated through all this universe 
by means of the lower power (adhahsakti), and (then) exits out by means of the 
upper (power) from the Brahma by means of (this) vital channel and merges 
into the Cavity of Brahma, (that) unmanifest resonance (avyaktadhvani) which, 
imperishable, resounds in all living beings, is sustained by Siva’s power. "™' 


quoted above in TÀv ad 3/66cd-67ab (67) (see note there for details); also ad 3/147cd- 
148 (147-148ab), ad 4/181cd-182ab, and ad 5/132cd-133ab (5/131cd-132ab). 

' Read nādah susumna- for nadah susumna-. 

'! SVT 10/1234cd-1236ab. Ksemarája introduces these lines saying: 

nüdih susumnà àdhàro yasya | bhittvety atra karanam, adha ity udayasthanad utthità 
kramenarohanti Saktih | ürdhvata ity ürdhvasaktyà pürvoktaprayogatah spastibhütayà, 
brahmabilantam nirgatya tatraiva tayà nàdyà saha linah Slisto bhavati | sapi hi nádi 
tadanteti tatr faktidvayayogác ca nàdasyünackasya dvikubjarüpatvàt | sa ca 
nddah ---- nàdàkhyar yat param bijarh sarvabhütesv avasthitam 


The foundation (üdhàra) of that (Sound) is the vital channel (called) susumna. 


"The instrumental cause here is the penetration (of Sound through the 
universe). The lower power which has emerged from the place of (its) arising 
(udayasthüna) ascends progressively. The Upper Power which, by the method 
(prayoga) mentioned previously, has become clearly evident, exiting up to the Cavity of 
Brahma, (Sound) merges just there along with that channel and is embraced (; 
(within it). At the end of that, that channel is also embraced there (within it) by the 
union of the two powers, because Unstruck Sound has the form of two humps 
(dvikubja).* And (it is said of) that Sound: (as quoted by Jayaratha) . . . (Ksemaraja 
continues): (Sound,) which has as its foundation the channel Susumnà, is the supreme 
seed called Sound which is present in all living beings.’ (Sárdhatimsatikalottara 1/5ab 
quoted above in TÀv ad 3/147cd-148 (147-148ab) see note there). 


ity ámnáyüntaroktanityà — sarvabhütesv — avyaktadhvanirüpah, ata evākşaro 
‘vicalatsvariipo nadan vaksyamanaghosddiparamarsamayatvena sthitah | yady api 
brahmabilalina ity uktas tathüpi layo ‘sya sitksmatarariipena  Saktisphuratta- 
tmandvasthdnam ata eva sivasaktya tv adhisthita ity uktam, na tv atyantam nasa ity 
aksara ity ucitaivoktih || 


Thus, according to the teaching of (this) other tradition (also, it resides) in all 
living beings in the form of unmanifest resonance, and so is imperishable, that is, its 
nature is unwavering, and so resonates, that is, abides, as the reflective awareness (in the 
form of the inner) sounds of thunder and the rest that will be described (further ahead). 
Although it is said to have merged into the Cavity of Brahma, even so, its merger abides 
in a more subtle form (than its previous one), as the radiant effulgence (sphurattd) of 
Power. Thus, it is said to be sustained by Siva’s power. It is not (ever) totally destroyed, 
and so it is rightly said to be imperishable.’ 

* TÀv ad 3/142cd-143ab (142) and 3/168cd-170ab (168-169). 
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The Cavity of Brahma 
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susumnordhve brahmabilasamjhayavaranam tridrk | 394 || 
tatra brahmà sitah $uli paricasyah śaśiśekharah | 
tasyotsange para devi brahmàni moksamàrgagà | 395 Il 
roddhri datri ca mokgasya * * * * sss | 


Above Susumnà is the enclosure named after the Cavity of Brahma. 
Brahmi resides there, white in colour, three-eyed, holding a trident and 
five-faced, with the moon as his crest-jewel. The supreme goddess 
Brahmani sits on his lap. Residing on the path to liberation, she (both) 
impedes and bestows it.'” (394cd-396a) (394-395abc) 


19? TA 8/394cd-396a (394-395abc) is a paraphrase of SVT 10/1237-1240ab. 


evar jñātvā vararohe sodhayet tarn Sivadhvare \\ 1236 ll 
tato brahmabilam jfieyam rudrakotyarbudanvitam | 

tatra brahmá paro jfieyah $asankasatasaprabhah V 1237 I 
dasabahus trinetra$ ca paficavaktrendusekharah | 
trisülapànir bhagavàn jatamukutamanditah || 1238 Il 


‘Having known (this) in this way, one should purify that in Siva's sacrifice. 
Then one should know the Cavity of Brahma, that has a hundred million Rudras. One 
should know that there Brahma is supreme, his light equal to a hundred moons. He has 
ten arms and three eyes, five faces, and the moon is on the crown of his head. He holds a 
trident. He is the Lord, adorned with matted hair and a crown. (1236cd-1238) 


brahmabilar] nàmàávaranam antar iva bahir bhuvanàsrayatvenàpi sthitam | yady api 
sardhas tisrah kotyo mantrénam uktüs tathapi tatparivarasyasankhyatvad atrüpi ca 
tesam sitksmatamena . rüpenàvasthitatvad rudrakotyarbudanvitam ity uktam | para iti 
praguktad brahmandagatat sthülàd buddhitattvagatac ca sūkşmād utkrstah, ata eva 
Saktatvad ayarı sito daSabahvadiriipas ca \\ 1238 Il kim ca ---- 


The Cavity of Brahma is the name of (another) enclosure. As it is inwardly, so 
too it exists externally, as the foundation of a world. Although it has been said that there 
are 35 million Mantras, even so his entourage is innumerable, and moreover, here they 
are in (their) most subtle form, and so (for these two reasons) it is said that (they 
number) 100 million. (Brahma) is ‘supreme’. (He is) most excellent because, (in his) 
gross (form), he is present in the Egg of Brama (in the manner) stated previously (that 
is, at its summit), and, as subtle, he is present in the principle of the intellect. Thus, 
because he is empowered (Sakta), he is white, and his form has ten arms etc. Moreover: 


brahmani tu para Saktir ya sā moksapathe sthità | 
dvaram ya moksamargasya rodhayitvà vyavasthità ll 1239 || 
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(Brahmi resides) ‘there’, in the enclosure of the Cavity of Brahma. 
(Brahmàni) ‘residing on the path of liberation’ means that she is established 
on that path. Thus, she has the capacity to (both) impede and bestow 
(liberation), and so it is said that ‘she impedes and bestows it’. 


The World of the Principle of Power and Raised Kundalini 
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koe e tam bhirtva cordhvakundali | 

Saktih suptahisadrst sā visvadhara ucyate || 396 || 
tasyam sūkşmā susüksmá ca tathanye amrtamite | 
madhyato vyapini tasyam vyápiso vyapinidharah | 397 Il 


Penetrating (beyond) her, (one reaches) the power Kundalini in her 
raised state (ird vakundali). Similar (in form) to a sleeping serpent, she is 
said to be the sustaining ground of all things (visvadhàra)."^ Within her 


moksamargapradatri ca brahmotsange ca samsthita | 


Brahmáni is (his) supreme power and abides on the path to liberation. (She is) 
the door to the path of liberation; having blocked it, she is present there. She also 
bestows the path to liberation and sits next to Brahma. (1239-1240ab) 


parety arthat | moksapathe ---- Saivi mukham ihocyate | 


She is, in other words, Para, On the path to liberation — ‘Siva’s power (saivi) is 
said here (in the scriptures) to be (His) mouth (mukha) (which is the entrance to the 
realization of one’s own Siva nature).’ (VB 20d) 


iti sthityordhvonmukhaSaktimarge | atas càjfaninah prati tad eva saktipathatmakam 
moksadváram isvarecchayà rundhànà sthità | jfüüninah prati moksamarga pradadati 
tacchilà | 


According to this teaching, (this) is the Path of Sakti, that faces upwards. Thus, 
with respect to the ignorant, by the Lord's will, the door to liberation, which is the path 
of Sakti, is closed; (whereas) for those who know, she bestows and is the path to 
liberation. 

!9 TA 8/396bcd (395d-396ab) is an abbreviated paraphrase of SvT 10/1240cd-1241. 


tam bhittvütra varárohe gantavyam ürdhvatah priye W 1240 I| 
atreti Saktitattve yad tirdhvam Saktivyapinisamanadhama, tatrety arthah W 1240 || atha -- 


ata iirdhvam sthità saktih prasuptabhujagakrtih | 
adharo bhuvananam sā tara pravaksyami suvrate | 1241 Il 
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(live) the powers, Siksma (Subtle), Susüksma (Very Subtle), Amrta 
(Immortal) and Amita (Unlimited) and, in the centre, Vyapini' (the 
Pervasive One). Within her is Vyapisa, her Lord. (396b-397) (395d-397ab) 


‘Penetrating (beyond) her’, that is, above that, is ‘Kundalini in her 
raised state (ürdhvakundali)' who, because she encompasses within herself the 
entire universe, as it has not unfolded (externally), is said to be 'similar (in 
form) to a sleeping serpent'. Thus, because the universe is made to pour forth 
on the screen of her own (nature), it is said that ‘she is said to be the sustaining 
ground of all things’. By (saying that she is) ‘power’ indicates that the 
Principle of Power (saktitattva) begins from this (level onwards). That is said in 
the venerable Nandisikha: 


‘Then above that is the Principle of Power, which is being explained. 
Know (it) from me. Her form is (like that of) a sleeping serpent, and lustre like a 
woollen thread. O lady of fair vows, it is the foundation of all the Principles and 
worlds." 


(Other powers are present) *within her', that is, within Power. That is 
said (in the Svacchandatantra): 


O fair lady, having penetrated here through that, O beloved, one should travel 
upwards. (1240cd) 


‘Here’ means in the principle of Sakti, which is above as the abode of Sakti, 
the Pervasive One (vyápini) and the Equal One (samand) that are there. This is the 
meaning. 


Above this is Sakti, her form that of a sleeping serpent. She is the foundation of 
the worlds. O lady of good vows, I will tell (you about) her. (1241) 


Saktir iti Saktitattvagatasaktyavaranam | sā ca prasuptabhujagasyeva akrtir yasyà ity 
anena brahmabilantam asesam àntaramunmisitarüpatvàd. visamürchitam iva krtvà 
nihspandarüpakundalakaratayà sthità | sā cantarena kramena. brahmarandhropari 
tvagbhitmikam nivistà | ādhāra iyam evadha ürdhvam ca vyapya visvarn dhàrayanti 
Gdharasaktir ity arthah | tam pravaksyamiti tatrasthàni bhuvanany adhisthatrdevata- 
dvárena vacmity arthah \\ 1241 Il 


‘Sakti’ is the enclosure (avarana) of Sakti, which is within the principle of 
Sakti. Her form is that of a sleeping serpent, Thus, according to this, everything is 
within the Cavity of Brahma of that (Sakti). It has unfolded inwardly, and so (Sakti) is 
(in such an intensely introverted state that She) is f in a coma induced by poison, and 
(coiled up, is) immobile in the form of (a circle, round like) an earring. And by an inner 
process, she has entered the plane of (the subtle element of the sense of) touch (tvak). 
Having pervaded below and above from within the Foundation, sustaining the universe, 
she is the power of the foundation (adhàrasakti). This is the meaning. ‘I will tell (you 
about) her’ means I will tell (you about) the worlds that are located there, by means of 
the deities that have authority (there)." 
'4 See above, 6/134 ff. 
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‘Sūkşmā (Subtle), Susüksmà (Very Subtle), Amrta (Immortal) and 
Amita (Unlimited) — one should know that Vyapini (the Pervasive One) is in the 
centre, and the rest are (in the four quarters), beginning with the east, in due 
order." ^5 

‘Within her’, that is, within the Pervasive One. In relation to Anasrita- 
bhairava, ‘Vyāpīśa’ is located in the eastern direction. 

Surely, there is no disagreement that the Pervasive One is different from 
(the Principle of) Power, but is it located within the Principle of Power or not? 
With this question in mind, he says: 


The World of Anasrita the Unemerged 
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Saktitattvam idam yasya prapafico ‘yam dharantakah | 
ivatattvari tatas tatra caturdikkam vyavasthitüh ll 398 |l 
vyápi vyomátmako ‘nanto 'nüthas tacchaktibhaginah | 
madhye tv anásritar tatra devadevo hy anàsritah || 399 || 
tacchaktyutsangabhrtsüryasatakotisamaprabhah | 


This is (the world of Anà$rita, which is) the Principle of Power. 
This cosmic unfolding (prapaiica), that extends up to the Earth Principle, 
belongs to it. Then (beyond it) is the Siva Principle. There, located in the 
four directions, are Vyàpin (the Pervasive), Vyomatmaka (the Void), 
Ananta (Endless) and Anatha (Lordless), along with their powers. (The 


"5 SyT 10/1242. East — Siksma, South — Susüksmà, West — Amrti, North — Amita, and 
Vyapini in the centre. The next line describes them all as having ‘five faces with three 
eyes (each). They are very radiantly energetic and very powerful.' Cf. NT 22/42cd- 
43ab: 


à caiva susüksmà ca hy amrtamrtasambhava | 
vyápini caiva vikhyátà Saktitattvasamasritah M 


‘Siiksma (Subtle), Susüksma (Very Subtle), Amrtà (Immortal), the one Born 
from the Immortal and the one known as Vyapini (the Pervasive One) are (all) located 
in the principle of Sakti." 


Ksemaraja explains: saktitattvam iti Saktivyapinyakhyasthanadvayavyapi, na tu 
Saktisthanam eva vyapinyah Saktipadordhvagasinyatisiinyasrayatvat | 


‘The principle of Sakti’ pervades two places called Sakti and Vyàpini (the 
Pervasive One). It is not just the place of Sakti, because Vyàpini rests within the Void 
beyond the Void. 
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world of) Anasrita (Unemerged) is in the centre. There the God of the gods, 
Anà$rita, resides united with his power, brilliant like a thousand million 
suns.'™* (398-400ab) (397cd-399) 


'*”The Principle of Power’ is the world of Anāśrita (Unemerged). 
‘Then’, resting on that very Principle of Power. This is the meaning. The sense 
is that it is located in the Pervasive One, (which is) within the Principle of 
Power. ‘There’ in the world of Anasrita are his powers, Vyapini (the Pervasive 
One) and the rest. ‘Anasrita’ (Unemerged), that is, the world (with that name). 
*His power' is An . That is said (in the Svacchandatantra): 


'Vyüpini (the Pervasive One), Vyomarüpà (the Form of the Void), 
Anantà (Endless) and Anatha (Lordless).' ^ 


If one were to explain (what is meant by) ‘the Siva Principle’ in terms 
of (the words’) own (literal) meaning, then all that (has been taught) would 
stand contradicted. For according to (the following) words (of the 
Svacchandatantra), the Equal One (samana) pervades above the Siva 
Principle"? also: 


‘O lady of good vows, the Siva Principle has been explained to you in 
this way. Once it has been purified, then above it is the power that is said to be 


15 SVT 10/1243cd-1255. 
' The worlds are arranged, as we have seen, within the thirty-six principles. Now we 
have reached the two highest principles, those of Sakti and Siva. The ascent from Bindu 
in the Principle of Iévara follows a standard series, which we have already had occasion 
to examine (see Appendix B to Chapter One) in the context of the utterance (or ‘upward 
movement’) of the energies of OM. To recapitulate, they are 1-3) A U M, 4) the Half 
Moon (Ardhacandra), 5) the Point (Bindu), 6) the Obstructress (Nirodhika), 7) Sound 
(Nada), 8) the End of Sound (Nàdünta), 9) Power (Sakti), 10) the Pervasive One 
(Vyüpini), 11) With Mind or the Equal One (Samana), and 12) the Transmental 
(Unmanái). 

When reading these verses, we should take care to distinguish the Power 
(Sakti), which is the ninth member of this series, from the thirty-fifth Principle, which is 
also called Power. Within Power (the ninth of this series) is the Pervasive One (the tenth 
in the series). Anàérita Siva resides in the world of Power, within which is the Pervasive 
One. Thus, to further add to the confusion, in this context it is also called the Anāśrita 
Siva, which is in other contexts the transcendental Siva, who is the thirty-sixth principle 
(Sivatattva). Jayaratha takes pains to explain that the two (or three) should not be 
confused. 
"5 Note the feminine indicated by a final long “a”. Anasrita (masculine) is the form of 
Siva, while Anāśritā (feminine) is His power. 
19? SVT 10/1252cd cf. NT 22/44cd-45ab, where we find the same goddesses, along with 
Anāśritā, that are said to be the energies (kala) of Vyapini. Note that these are the 
powers of the gods of this world Abhinava lists. Their names are the same, but the 
gender is feminine. 
"9 The Siva Principle in this case is Anàsrita Siva, which is at the level of the Pervasive 
One. 


TANTRALOKA 371 


supreme (para). One should know it to be the one called the Equal One 
(samanày 5! 


There too (we read): 
‘O fair lady, the net of fetters up to the end of the Equal One is 


endless." 5? 


It follows from these words (of the scripture) that the endless net of 
fetters would (also) adhere (to the Siva Principle). In the same way such 
(statements in the scriptures as the following) would stand contradicted: 


‘O fair-faced lady, placing the Path that is to be abandoned below, 
exhale that until (you reach) that power, that is, the Equal One. Above that is 
said to be the Transmental (unmaná).' 9 


Such (statements as) ‘Supreme Siva is at the end of the Transmental . . 
would also be faulted, because it is has been said that (Siva) is below (the 
level of) the Equal One (samand). Moreover, as it is another principle, the 
commonly accepted (view that the number of principles) is thirty-six would be 
contradicted. Nor is the Equal One either above or within this Siva Principle. 
Rather, it is below it, for it is taught that it is within the Principle of Power. That 
is said (in the Svacchandatantra): 


31054 


‘O fair-faced lady, then Power’ should be deposited with the pranava 


(OM). The Pervasive One and the Equal One, that are above, should be purified 
just there." 5e 


If Anàérita and the rest were to be located in the Siva Principle, then 
that would become subject to time (Kalakalita), (for) they are perishable. As was 
said before: 


‘When Energy (Sakti) reaches the end of its period (of existence), it 
dissolves into the Pervasive One (Vyapini), whose Day and Night is that 
(Energy’s lifespan). (The Pervasive One dissolves) into Siva Without Support 
(anàásrita), whose Day and Night equals a day of Energy multiplied by ten 
million trillions (parardha). At the end of this period, multiplied by a trillion 
(parardha), he too dissolves into the plane With Mind (samanasa), termed 
Equality (Samya).' 9" 


"5! SvT 10/1255cd-1256abc. 

"5: SVT 4/432ab. 

1053 SvT 10/1275cd-1276ab. 

"s Devyayamala also quoted below ad 23/37-40ab. 

1055 Here Sakti is not the principle — rattva — it is a station along the ascent of Sound. 
After this Sakti comes Vyapini, Samana and then Unmana. 

1056 SVT 5/8. 

109 Above, 6/164-166ab (163cd-165). See note there. 
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Thus, such scriptural passages (as the following in the 
Svacchandatantra) would be contradicted: 


“Above is the Transmental, where there is no time. No aeon of any sort 
is conceived. It is undifferentiated (niskala) and devoid of time. That which is 
beyond Sarkari, the Transmental, is eternal, pervasive and imperishable.’!°* 


Nor are Anāśrita and the rest located in Siva (the thirty-sixth) Principle, 
rather (their place) is in the Principle of Power, (which is the ninth in the series 
of the upward movement of energy) within the Pervasive One (the tenth in this 
series). That is said (in the Svacchandatantra): 


‘O goddess, the Cavity of Brahma is below, after that is the Principle of 
Power, and after that (comes) the Pervasive One, who is linked to the Five 
Causes; (then) O beloved, (come) the Equal One and the Transmental, that is 
linked to the Eggs of the universe (prakriyanda)." "® 


Thus, our explanation is correct and so one should ignore (any) other. 
The Equal One (Samana) 


Rara: wife: (I M ET |) Yoo II 
waa ROT aT jM Sra d 
farsa fers mAT q woe a 


Sivatattvordhvatah saktih para amandahvaya V 400 Il 
sarvesam kdrananam sā kartrbhütà vyavasthità | 
bibharty andany anekani Sivena samadhisthità || 401 ll 


Above the Siva Principle is the supreme power called the Equal 
One (Samana); it is the agent, governed by Siva, of all" the (universal) 
causes, and sustains countless cosmic eggs. (400cd-401) (400-401ab) 


‘Above the Siva Principle’ means above the world of Anaérita, which 
is located on the plane of the Pervasive One. (Note that) the use of the term 
‘principle’ (tattva) to denote a world is not without precedent here, because we 
see the same usage in such (passages as): ‘(the world of the Point) is called the 
Principle of the Point . . . .'* ‘It is the agent’ because it is the power of action. 


1058 SVT 11/31 1ed-312. 

109 See below, 8/403cd. 

109 SVT 11/28-29ab. 

!?! «AlI refers, according to Ksemarája, to ‘(the deities) beginning with Ananta and 
ending with Anasrita’ SvTu 10/1257. 

"*? 400cd is a paraphrase of SvT 10/1256bc. 401 is a literal quote of SvT 10/1257cd- 
1258ab. 

"9 SVT 10/1219a. 
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Now he clarifies the nature of its foundation. 


acres: Ra: poaa BEI WY: | 


tadárüdhah Sivah krtyapafcakari kurute prabhuh | 


Mounted on that, Siva, the Lord, performs the five cosmic functions 
(of creation and the rest). (402ab) (401cd) 


The ‘Siva’ (referred to here) is the one that is everywhere declared to be 
the thirty-sixth principle. 

Surely, (one may ask,) how does He perform (the functions of) creation 
and the rest, mounted on that? With this doubt in mind, he says: 


UD Hot Tey gra: p voc I 


samand karanam tasya hetukartur mahesituh |l 402 ll 


She, the Equal One, is the instrument (through which He performs 
his functions). He, the Great Lord, is the cause of (all) the (attendant) 
causes (hetukartr). "5 (402cd) (402ab) 


(The Equal One) ‘is the instrument’ (through which) the activity of 
creation and the rest takes place. 

Surely, invariably (sarvatra), the causal status of an agent depends on 
another agent (to implement its causal) activity. So if that is the case with the 
Great Lord also, looking to another (to implement his agency), His freedom 
would stand compromised. So how is it that that has been sai (of Him) (i.e. that 
He is the cause of all attendant causes)? With this doubt in mind, he Says: 


Anāśrita Presides Over the Five Causes 
far 1 RA 2 31 


anasritam tu vyapare nimittam hetur ucyate | 


1% Abbreviation of SvT 10/1258cd-1259ab. 

5 Abbreviation of SvT 10/1260-1261ab. The expression hetukartr literally means the 
agent of (the attendant) causes’. The expression ‘hetukartrtva’ occurs in Parakhya 
3/13cd: 


na yáti ccchinnamülo ‘sau sudürayátavastuvat 
tena taddhetukartrtvam sivasya paramatmanah || 


‘Just like anything that come from a great distance (and that must nevertheless 
have had an original starting point), this (awakening knowledge) cannot spread devoid 
of a root. Therefore, Siva, the supreme soul, is its creating cause’. Goodall translates 
here hetukartrtva as ‘creating cause’. Cf. also Kirana 7/4. 
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Anaésrita" is said to be a cause within the (the Lord's cosmic) 
activity (vyapara), in the sense that he is an instrumental cause (nimitta) (of 
the creative process and nothing more). (403ab) (402cd) 


(The Lord’s) ‘activity’ is the act of creation and the rest. Here, that 
same supreme Lord (Parame$vara), out of His own (spontaneous) freedom 
initially manifesting Himself as the Void (sainya),'"” (then) unfolds as Anasrita 
and the rest. Thus, because He does not depend (on anything else to do so,) 
pure, ultimately real agency is His alone, whereas the agency of Anāśrita and 
the rest is based on that. As such (Anaárita's) field (of activity) is (the many) 
diverse phenomena that are (its) effects (bhinnakarya), and is metaphorically 
said to be impure. So it is that by His will Anasrita and the rest create etc. Thus, 
because he is not directly responsible for it, there (in that case) he is just an 
instrumental (intermediary) cause, just as learning (secondarily) leads to fame. 
So it is said that ‘he is an instrumental cause (of the creative process and 
nothing more)'. As he says: 

*Anāśrita™ is said to be a cause within the (the Lord's cosmic) activity, 
in the sense that he is an instrumental cause (nimitta) (of the creative process 
and nothing more).' 


qA fry: AROMAT qp TAFA vos II 
tayadhitisthati vibhuh karananam tu paficakam || 403 I 


It is by means of this (power) that the All-pervasive Lord presides 
over the five causes.” (403cd) (403ab) 


The meaning is that (the Lord who) 'presides over' (the five causes) 
renders them fit to be the agents of creation etc. (in their own spheres of 
emanation), by penetrating (them) with the shade of his own freedom. 

And how (does that take place)? With this doubt in mind, he says: 


sre Gay: WT | 

a oats waft ware FO Y dg vovg 
mien ferar umm see: MRTE | 
maA PANTEA: | vou di 


anüsrito 'nàthamayam anantam khavapuh sada | 

sa vyapinam prerayati svasaktyà karanena tu | 404 ll 

karmarüpà sthità maya yad adhah Saktikundali | 

nddabindvatmakam bindvádikam karyam ityadijagadudbhavah \\ 405 1l 


10 Read with MS G anásritas for anàsritarn. 
1%7 See above, 6/10 and note. 

1% Read with MS G anàsritas for andsritarn. 
1% Paraphrase of SvT 10/1260cd. 
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(The five causes are): Anáérita, Anàtha, Ananta, Khavapus 
(Vyomatman) and Vyapin."" (Each one) impels (the subsequent one) by 
means of his own power, as the instrument (of his activity). Maya abides in 
the form (of this cosmic) action (karmarüpà), as the Kundalini of power in 
its lowered state (adhahsaktikundali). Its products begin with the Sound 
and the Point." Such is the beginning of the arising of the cosmic order 
(jagat). (404-405) (403cd-405ab) 


‘Void Body’ is Vyomatman. (Each one impels the subsequent one) ‘by 
means of his power’. Just as the Equal One is the instrumental cause of Siva’s 
(acts of) creation and the rest, similarly the powers of Anaérita and the rest are 
their own (instrumental causes, that impel one another). (Maya is said to abide) 
‘in the form (of this cosmic) action’, because (its) activity of creation and the 
rest is (Maya's) distinguishing characteristic. The intended sense is that the 
power of Maya is that of the Supreme Goddess (paramesvari), and it shines 
radiantly as the universe, consisting of each one (of the phases of emanation) of 
Sound and the Point. It is ‘the Kundalini of power’ because it encompasses the 
entire universe as one with itself. 


This much of the universe should indeed be abandoned. Thus, he says: 
qaaa wfémmi p wmm | 
Wed wrpd se ANART d vos oa 


yat sadaSivaparyantam parthivadyam ca śāsane | 
tat sarvam prükrtam proktam vindsotpattisamyutam | 406 ll 


According to (this) teaching, everything” from Earth up to 
Śadāśiva is said to be Nature (prakyta) and is subject to creation and 
destruction." (406) (405cd-406ab) 


Here (in this case), Sadāśiva is Anāśrita, and Nature (prakrti) is the 
Equal One (Samana), because it is its root nature (mülaprakrti). 


Having defined in this way two things to be known (prameya), namely, 
the extent of the worlds and (their) association with the metaphysical principles, 
he begins to indicate the (next) subject, which is a summary of the worlds. 


107 See above, 8/397cd-399. 

17 Read with SvT-bindvátmakarh for -bindvadikarn. 

107? Verse 404 is a paraphrase of SvT 10/1261cd-1263ab and 405 is a literal citation of 
SvT 10/1263cd-1264ab. SvT reads —bindvatmakam for —bindvadikam. 

175 Read tat sarvari for tatsarvari. 

" This verse is a direct citation of SvT 10/1264cd-1265ab. SvT reads suvrate for 
Sasane. 
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A Summary of the Worlds (purasarigraha) Taught in the Svacchandatantra 


aa Wap wenn fed fnr 
TA TARTS Fat Tp ASAT p vov d 


atha sakalabhuvanamünam 

yan mahyam nigaditam nijair gurubhih | 
tad vaksyate samasad 

buddhau yenāśu sankramet || 407 II 


I will now declare in brief the extent of all the worlds as my 
venerable teacher'"5 has taught me, so that it may be quickly transmitted 
to the intellect.“ (407) (406cd-407ab) 


The Worlds in the Sphere of Energy of Nivrtti (Completion) 


SUSAR: FIG: RER NEE d 
wat: Ue aN aR WTEYHDISSD CAT db vo od 


andasyantar anantah 
kàlah kiismandahatakau brahmahari | 
rudrah Satarh saviram 
bahir nivrttis tu sástasatabhuvanà syat || 408 I| 


Within the Egg are Ananta,"" Kalagni, Kügmànda, Hataka, (Siva), 
Brahma, Visnu and (Rudra). Outside it are the hundred Rudras, along 
with Virabhadra (their lord). (Thus, the energy of) Completion (Nivrtti) 
consists of one hundred and eight worlds.'"* (408) (407cd-408ab) 


105 Below in 8/453ab (452cd), Abhinava tells us that he learnt this cosmology from his 
Trika teacher Sambhunatha. Thus, it is clear that the plural here is an honorific plural. 
Abhinava did not learn this from many teachers. 

10% What follows is a list of the worlds and, grouped into the five spheres of Forces 
(kala), the third of the Six Paths. It appears that Abhinava himself has made this 
summary. But even though he adds nothing to what has been said, all of which is 
meticulously justified by reference to scripture, quoted and paraphrased, he feels it 
necessary to stress at this point that even the summary is not a product of his 
imagination. He is, after all, dealing here with his data, which he orders in this way. It is 
not his explanation. 

!77 There is a problem here. Jayaratha, following the SvT and supported by Ksemarája, 
spent a great deal of space at the beginning of the presentation to establish that Ananta is 
outside, below the Egg of Brahma. According to the SvT, he is amongst the hundred 
Rudras, surrounded by ten of them outside the Egg. In chapter seven of the Tantrasara, 
Abhinava quotes the same passage from chapter five of the MV, as he quotes below. 
The account in the Matariga does not mention Ananta. It begins with Kalagni within the 
Egg (TÀ 8/428cd-429ab). The same is the case with the account drawn from the MV. 
That also begins with Kalagni (TA 8/438). 

1078 TÀ 8/408d (408b) is based on SvT 4/102. 
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The prose order is that (the energy of) Cessation, within and outside the 
Egg, consists of one hundred and eight worlds. The word ‘within’ (in this 
context) has been explained previously. That is said (in the Svacchandatantra): 


‘Earth is within (the energy of) Cessation and extends for a hundred 
million (leagues). The worlds within that (extend) up to one hundred and 
eight." 


Worlds in the Sphere of Energy of Pratistha (the Foundation) 


Tors APSA OMAH ÀF | 

STE] wera CR Wei aor PATAT pvo d 
a wm mnm Shafer d 

are pump wired ata TTA y X20 og 
ARAN wa: oe: qae eT d 

amaa: ume adores fafa ETA oves o 


jalatejahsamiranabho 

"harnkrddhimülasaptake pratyekam | 
astau satpancasad 

bhuvaná tena pratistheti kala kathità || 409 |l 
atra prahuh sodhyàn 

astau kecin nijastakadhipatin | 
anye tu samastanam 

Sodhyatvam varnayanti bhuvanánàm | 410 Il 
Sribhiitirajamisra 

guravah prahuh punarbahi rudrasatam | 
astav antah sakam 

sarvenetidrst nivrttiriyam syàt V 411 Il 


In each of the seven (principles of) Water, Fire, Wind, Space, Ego, 
Intellect and the Root (Nature) (miila) is (a group of) eight (deities). Such is 
said to be (the energy of) the Foundation (Pratistha), that thus contains 
fifty-six worlds." Here some say that (only) the eight who are the lords of 
their own (respective) groups of eight groups should be purified, whilst 
others declare that all the worlds should be purified. Again, the venerable 
Bhitiraja and various (other) teachers say that there are one hundred 
Rudras outside (the Egg of Brahma), and that there are eight within it, 
along with Sarva. Such (is the energy of) Cessation (Nivrtti). (409-411) 
(408cd-411ab) 


1? SvT 4/102. 
10807 x § = 56 
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‘(A group of) eight (deities)’ means that, beginning with the Group of 
Eight Secrets and ending with the eight Yogas, there are seven groups of eight. 
Thus, by multiplying the seven (groups) by eight, (we get fifty-six worlds). That 
is said (in the Svacchandatantra): 


‘(The energy of) the Foundation (Pratistha) pervades the (first) twenty- 
four principles and fifty-six worlds. . . . . ex 


‘Here’ — within (the energy of) the Foundation, ‘the eight" (that is, the 
aforementioned seven groups of eight), along with the Group of Eight Wraths. 
‘AID’ the fifty-six (worlds should be purified). The ‘various’ (other) principle 
(teachers) (say that there are one hundred Rudras outside the Egg of Brahma, 
and that there are eight within it), ‘along with Sarva’, who is the Lord of the 
world of the earth (bhurloka). Thus, he is in Virabhadra’s place," and so the 
calculation (of the number of worlds) is the same (in both variants). 


var: pA HD ferum: wat Taq | 
seq ep Tae seats Fela aA: I wee d 
may wae @ a cdm wfagmem p ATA gd 


rudrah kali viro 

dharabdhilaksmyah sarasvatt guhyam | 
ityastakam jale ‘gnau 

vahnyatiguhyadvayam maruti vayoh |l 412 || 
svapuram gayādi khe ca 

vyoma pavitrastakam ca bhuvanayugam | 


There are eight groups in the principle of Water, namely, 1) the 
(eleven) Rudras, 2) Bhadrakali, 3) Virabhadra, 4) the Earth, 5) the Ocean, 
6) Sri, 7) Sarasvati, and 8) the (eight) Secrets. In the Fire (principle), there 
are two (groups. These are) 1) fire and 2) (the eight) Great Secrets. In the 
Wind element are 1) the worlds belonging to the Wind and 2) (the sacred 
places) Gayà and the rest. Within Space, there are two worlds, namely, that 
of 1) space and 2) the eight Purifiers. (412-413ab) (411cd-412) 


"The Rudras’ are eleven. ‘The Secrets’ is the world of the Group of 
Eight Secrets. 


SAAS SIONS usq] | v3 od 
vemm qRrsHesmmp | 

XN Tae yor gA wee og 
maar aR ST | 


"8! SYT 4/157abc. 
1%? See above, 8/407cd-408ab. 
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abhimàne 'hankàra- 

cchagaladyastakam athantara nabho ‘hamkrt | 413 Il 
tanmátrürkendusru- 

tipurastakam buddhikarmadevanam | 
daSa tanmütrasamühe 

bhuvanam punar aksavargavinipatite | 414 ll 
manasas cety abhimane dvàvirisatir eva bhuvanünàm | 


1-8) In the ego reside egoity and the eight (Rudras), Chagalanda 
and the rest. 9-16) Between Space and the ego there are eight worlds, 
namely, those of the (five) subtle elements, the Sun, Moon and Vedas. 17- 
19) There are (the worlds of) ten gods and the senses of knowledge and 
action. 20) There is (one) world in the group of subtle elements, 21) (and 
one) within (the object), onto which the senses fall.’ 22) And (finally,) 
there is the world of the mind (manas). Thus, there are twenty-two worlds 
in the ego. (413cd-415ab) (413-414) 


‘Between Space and the ego’ are (the worlds of) the five ‘subtle 
elements’ (and three others). ‘The gods of the senses of knowledge and 
action' are those of the group of ten senses of knowledge and action. "There is 
(one) world in the group of subtle elements’, which is called the Mandala of 
the Five Objects of Sense (paricártha). 

Surely (one may ask), how is it that although this group of five worlds 
have (already) been mentioned, it is now mentioned again? With this doubt in 
mind, he says, ‘within (the object) onto which the senses fall’. That 
(previously mentioned group of five worlds is that of the senses,) governed by 
the mind, whereas here (in this case) this is (their) condition (and location) 
(avasthüna) in (their) supreme form. This is the (intended) sense. 


fafa rar mre ATS YU T I vin od 
TARI peg EPRA: Vd: | 
we Teast qub WAST ASAT vi I 
pra wefeufafg vera wufe fac: | 


dhiyi daivinàm astau 
kruttejoyogasamjfiakam trayan tad umd | 415 ll 
tatpatir atha mürtyastaka- 
susivadvadasakavirabhadrah syuh | 
tad atha mahaddevastakam 
iti buddhau saptadasa samkhya \\ 416 || 
gunatattve panktitrayam 
iti satpaficdsatam purani viduh | 


1%3 See above, 8/225 and commentary. 
"St See above, 8/223-224. 
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In the intellect are 1-8) the eight (worlds) of the divine beings, 9-13) 
the three (worlds) called Wrath, Brilliance and Yoga, (the worlds) of Uma 
and (Srikantha,) her Lord (pati), 14-17) the group of eight Bodies (mūrti), 
the twelve of Susiva, that of Virabhadra and the eight Mahadevas. Thus, 
the number of worlds in the intellect is seventeen." In the Principle of the 
Qualities are the three lines (of teachers and disciples); thus, (the wise) 
know that there are fifty-six worlds (up to here from the Element Water). 
(415cd-417ab) (415-416) 


(The three) ‘called Wrath, Brilliance and Yoga’ means (essentially) 
the three worlds that are governed by the three groups of eight Wraths etc. (The 
expression) ‘the three lines’ refers to the (lineages of) teachers and disciples. 
"There are fifty-six worlds', eight in the Principle of Water, two in each of the 
three principles beginning with Fire, making six, twenty-two in the ego, 
seventeen in the intellect, and three in the qualities.” 


Worlds in the Sphere of the Energy of Knowledge (Vidya) 


Surely, it is has been said (that all) the worlds in all the principles 
beginning with Water should be purified, so why not (those) in (the principle of) 
Nature? With this doubt in mind, he says: 


"ref quere qe pes wenf ffe oa wee i 
Tatras ri qu: wet wfc | 
sft vedere maaga: ATATA pvo ou 


yady api gunasamyátmani 

müle krodhesvarastakam tathapi dhiyi V 417 I 
tacchodhitam iti gananam 

na punah praptam pratisthayam | 
iti jalatattvan mülam 

tattvacaturvimsatih pratisthayam | 418 Il 


Although the eight Lords of Wrath reside in the Root Nature, 
which is the qualities in a state of equilibrium, they have been purified in 
the intellect, and so do not need to be counted again in the sphere of the 
(force of) the Foundation (pratistha). Thus, there are twenty-four principles 
from Water up to the Root Nature in (the Force of the) Foundation. (417cd- 
418) (417-418ab) 


(One would expect only twenty-three principles from Water to the Root 
Nature, but there are) ‘twenty-four’, because Nature is of two kinds, according 


1085 


1-8) the eight (worlds) of divine beings, 9-11) Wrath, Brilliance and Yoga, 12-13) 
Umi and (Srikantha), 14) the group of eight Bodies (mürti), 15) the twelve of Susiva, 
that of 16) Virabhadra and 17) the eight Mahàdevas. 

1086 Water 8 + Fire to Space 6 + ego 22 + intellect 17 + qualities 3 = 56. 
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to whether it is disturbed (i.e. aroused to generate its products) or undisturbed 
(i.e. at rest in itself). 


"ef raat qo Ae anà fafa xe d 
TAAA wrt 7 ya: reb Wfaeanmu d 
fr sre Taag: ASTA I veo od 


arada siddhayo ‘nimādigaņah | 
guravo gurusi. 
varga idādiś ca vigrahastakayuk || 419 || 
gandhadivikarapuram 
buddhigunastakam ahamkriya visayagunah | 
kümüdisaptavirisakam 
ügantu tathü ganesavidyesamayau | 420 || 
şu puratrayam 
ittham puruse ‘tra bhuvanasodasakam | 


iti pas 


Here, in the individual soul, the worlds are sixteen. These are 1) the 
group of Contentments, consisting of Amba and the rest, and 3) (the 
goddesses) from Tara onwards, 3) the group of (yogic) accomplishments, 
beginning with the power to become small at will (anima), 4) the teachers, 
5) disciples of the teachers and 6) the sages, 7) the (eight channels), namely, 
Idà, and the rest, 8) the group of eight that constitutes the subtle body, 9) 
the world of the (sixteen) permutations, from smell (up to the mind), 10) the 
eight qualities of the intellect, 11) the ego, 12) the qualities of the objects of 
the senses, 13) the (ten) qualities (of the gross body), 14) the three worlds in 
the fetters of twenty-seven adjuncts, desire (kama) and the rest, and those 
of 15) Gane$a and 16) Vidyesa. (419-421ab) (418cd-420) 


(By saying) ‘the teachers’ he also refers there to the three lines of 
teachers and disciples. (By the) *objects of the senses' is meant the five subtle 
elements of sound etc., which should be included in the sixteen permutations. 
"The qualities’ are (the ten,) nonviolence etc., mentioned previously as those of 
the (gross) body. '^** 


fradb were are Raer AA RETI gov? oa 
N Feet pra ow fares | 

Wad yor AR geyord a WATT 22 | 
aft refs fae qeufegenmepqm d 


niyatau Sankaradasakam 


"7 See above, note 8,730. 
8 See above, 8/288-289ab. 
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kale sivadasakam iti puradvitayam || 421 || 
rage suhrstabhuvanam 

gurusisyapurarh ca vitkalayugale | 
bhuvanam bhuvanar nisi puta- 

puratrayam vakpuram pramanapuram | 422 || 
iti saptavimsatipurà 

vidya purusáditattvasaptakayuk | 


1-2) Ten Sankaras reside in the principle of Constraint (niyati), and 
the ten Sivas in that of Time; thus making two (more) worlds. 3-4) The 
world of Suhrsta and that of the teachers and disciples is in (the principle 
of) Attachment. 5-6) There is one world each in the principles of (limited) 
Knowledge and Force (of limited agency). 7-9) There are three worlds in 
the Cavity of the Night (of Maya), (then there are) 10) the world of Speech 
and 11) the world of the Pramanas. Thus, (the principle of impure) 
Knowledge consists of twenty-seven worlds," that are associated with the 
seven principles ranging from the individual soul onwards." (421cd- 
423ab) (421-422) 


The ‘and’ (in the phrase ‘the world of Suhrsta and that of the teachers 
and disciples’) denotes aggregation, and so the world of Viresa and the world of 
teachers and disciples together make two worlds in the principle of Attachment. 
"There is one world each' (in the principles of (limited) Knowledge and 
Force), that is, those of the nine powers, beginning with Vàmà and that of the 
three Mahadevas.'”' The ‘three worlds in the Cavity’ (of the Night of Maya) 
are the triple Cavity of (Maya). ‘The World of Speech’ is the world of the 
Goddess of Speech, who is (also) called the Womb (yoni). ‘There are twenty- 
seven worlds’. That is said (in the Svacchandatantra): 


"The chosen view is that (the principle of limited) Knowledge (Vidya) 
pervades from the principle of the individual soul up to Maya. There are seven 
principles (within it) and twenty-seven worlds.” ? 


Worlds in the Sphere of Energy of Santa (the Quiescent) 


arranged xps faune Reda: 0 623 d 
yaya Aa gga RaT: | 
STWTCSTEN Wa AANRAAI i 8% I 


vameSsartipasiiksmam 
Suddham vidyatha Saktitejasvimitih | 423 I 
suvisuddhisivau moksa 


19 This figure includes the 16 worlds in the principle of the individual soul. 

' These are in the order here: Purusa, Niyati, Kala Raga, Vidya, Kala, and Maya. 
!?! See above, commentary on 8/295-298ab. 

' SVT 4/17 1cd-172ab. 
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dhruvesisambuddhasamayasausivasamjnah | 
saptadaSapura santa 
vidyeSasadaSivapuratritayayuktd || 424 || 


1) Vàmà (and the rest), 2) Isa, 3) (the Enclosure of) Form, 4) the 
Subtle (Enclosure), 5) the Pure One, 6) that of Knowledge (Vidya), 7) Sakti 
8) Tejasvin (Energetic), 9) (the Enclosure) of Knowledge (Miti), 10) the 
Perfectly Pure and 11) Siva, and 12) the ones called Moksa (Liberation), 
13) Dhruva (the Immobile), 14) Isi (Intention), 15) Sarnbuddha (the 
Awakened Ones), 16) Samaya (the Rule) and 17) Sausiva. The Quiescent 
(Santa) that consists of seventeen worlds is linked to the three worlds of (the 
principles of) Vidya (Pure) Knowledge, Ióvara and Sadāśiva. (423cd-424) 
(423-424ab) 


*Vümà' (denotes) the nine powers, namely, Vàmà and the rest. 9 ‘Iga’ 
means I§vara (the Lord). ‘Form’ and the rest is everything taught before up to 
the last Enclosure. The Enclosure of Knowledge (mdandvarana) is the 
knowledge (miti) that is basically fiery (energy) (tejasvipradhànà). This is the 
meaning. ‘Intention’ means desire (icchá). There are ‘seventeen worlds’ (in 
the sphere of the Quiescent). That is said (in the Svacchandatantra): 

"The pervasion from the Principle of (Pure) Knowledge to Sadasiva 
covers three principles and three letters. One should know that there are eleven 
parts of mantra (pada) and seventeen worlds,” '* 


eima: wedfsrafafsrarfegndhggt | 

Tare refero genfeqataaqrset wm: w2u d 
Saar Ta WW: | 

Wed sp TT YTS AS aT wee od 
frat waif «p wafer | 

ays wee quested anf T I YR d 
aft tempat wag wad mm | 


bindvardhendunirodhyah 

parasausivam indhiküdipurasausumne | 
paranddo brahmabilam 

süksmüdiyutordhvakundalt Saktih V 425 || 
vyapivyomananta 

náthünásritapuràni paiica tatah | 
sastham ca paramam andasritam 

atha samanabhuvanasodast yadi và | 426 || 
bindvavaranam parasau- 

Sivan ca pancendhikadibhuvanani | 


!5 See above, 8/338cd-339ab. 
10 SVT 4/183bcd-184ab. 
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sausumnam brahmabilarn 

kundalini vyapipaticakam samana || 427 ll 
iti sodaSabhuvaneyam 

tattvayugam Santyatita syat | 


1) (The Enclosures of) the Point, 2) the Half Moon, 3) the 
Obstructress, 4) (the world of) supreme Sadasiva (Susiva), 5) that of 
Indhika and the rest, 6) Susumnà and 7) the supreme Sound (within it), 8) 
the Cavity of Brahma, 9) the power Kundalini in her raised state associated 
with Süksmà and the rest, 10-14) the five worlds of Vyàpin, Vyomarüpa, 
Ananta, Anatha and Anasrita and then the sixth, 15) supreme Anasrita and 
that of 16) the Equal One (Samana). Thus, there are sixteen worlds and two 
Principles belonging to Beyond the Quiescent (SGntydfita). (425-428ab) 
(425ab-427) 


‘There is said to be one part of mantra (pada), one Mantra and sixteen 
letters. One should contemplate the very subtle worlds within Beyond 
Quiescence." 9* 


The Worlds According to the Matangatantra 


Having described the division (of the worlds) according to the 
cosmology (prakriya) (taught in the) venerable Svacchandatantra, he also says 
(the following), in accord with the system (taught) in another scripture: 


ATARI D WEISS TTT: pb 8? d 
wrote: uüferp Tera emp | 
BAS: TATA TASTY HÈR: p v3 d 
ers TÀ wea ew fe fer: | 
veram fast yA: SATS FAT p vae d 
Ware Wem wüiWeeTTTe | 

Tay uova AAAS p v3? og 
"zn afea wd qup care TU | 

"mew wees WO AIS TATA ova? 
Srimanmatangasastre ca kramo ‘yam purapügagah | 428 Il 
kalagnir narakáh khübdhiyutam mukhyatayà $atam | 
kiismandah saptapatali saptaloki mahesvarah | 429 II 
ity andamadhyam tadbahye satam rudrà iti sthitah | 


sthününàm dvisati bhümih saptapaficásatà yutā |l 430 || 
pancastakasya madhyàd dvatrimsad bhütacatustaye | 


195 SvT 4/196. 
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tanmatresu ca paiica syur visvedevas tato ‘stakam || 431 || 
paficamam sendriye garve buddhau devastakam gune | 
yogástakam krodhasamjiiam müle kale sanaiyate \\ 432 || 


According to the venerable Matangatantra,'”* the sequential order 
of these worlds is as follows. Within the Egg of Brahma are Kalagni, one 
hundred and forty principal hells, Küsmanda has seven netherworlds 
(patala), and Mahe$vara seven worlds. Outside (the Egg) there are one 
hundred Rudras. Thus, the Earth has two hundred and fifty-seven worlds 
(sthàna) (in all). 

Out of the five groups of eight, 1) thirty-two (worlds) are in the four 
gross elements. 2) The five Vi$vedevas are within the subtle elements while 
3) the fifth group of eight (i.e. Sthanvastaka) is contained in the ego, along 
with the sense organs. 4) In the intellect are the eight divine beings 
(devastaka). 5) The eight Yogas (yogdstaka) are in the qualities. 6) In the 
Root Nature is the one called the Lords of Wrath (i.e. krodhdstaka).'" 
(428cd-432) (428-432ab) 


*Mahe$vara' is Rudra. ‘The fifth group of eight’ is 


TASTES WTA: | 
aer: efter Hot EN v3 d 
amenar aa frrdvafemuTqm | 
patadrugà a rdgatattvagah | 


dvàdasa ) idyà; kalane daa \\ 433 II 
vāmādyās trisati seyam triparvany abdhirasyayuk | 


called Sthánu. 


1) (The Rudras called) Patadruk and the rest (reside in Time and 
Constraint), while 2) Angusthamatra and the rest reside in the principle of 
Attachment. 3) There are twelve (Rudras), Ekasiva and the rest, in the 
force of (the limited knower) Knowledge. 4) There are the ten (Rudras), 


© TA 8/428cd-434ab (428-433) is a summary of the cosmology of the MPA based, 
Jayaratha tells us, on a commentary (vriti) of this Agama. Indeed, these are the 
summarial verses at the end of Bhatta Ramakantha I's commentary on the 23" chapter 
of the Vidyapada of the Matangaparamesvara, Sanderson 2006b 158. See also, Goodall 
(1995), intro. p. 3. Goodall (1998) intro. xvi suggests that the great Saiddhantika 
commentator, Ramakantha Ī (who wrote, amongst other works, the 
Naresvarapariksápraküsa) was an older contemporary of Abhinavagupta. Examining 
references to him and from his works, establishing thus an anti quem and post quem, 
Goodall concludes that ‘we can provisionally assume that he flourished between c. 950- 
1000 AD.’ 

1%? There are four groups of eight in the four gross elements from Water to Space — 32. 
There are 5 Visvedevas. Sthanvastaka in the ego and senses — 8. Devastaka in the 
intellect — 8. Yogastaka in the qualities — 8 and Krodhastaka in Nature — 8. 32 + 5 + 8 + 
84848-69. 
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Vama and the rest, in the Force (of limited agency) (Kala).'^* Thus there 
are three hundred and sixty-four worlds in the three sections (parvan) from 
(the principle of the Force (of limited agency) up to Earth)."”” (433-434ab) 
(432cd-433) 


*Patadruk and the rest’ are eight. ‘Angusthamatra and the rest’ are 
also eight. ‘The three sections (parvan)’ are ‘the three’ called living beings 
(bhüta), the abodes (bhava) and the principles (fattva) associated with ‘the 
sections’, that is, within this third reality (padàrtha) (of the fetters — pasa) with 
respect to (the other two realities of) the Lord (pati) (and the individual soul — 
pasu), within (the principles) ranging from the Force (of limited agency) down 
to Earth. This is the meaning. As is said, just there (in the Matangatantra): 


‘Those called living beings (bhüta), the abodes (bhdva), and the 
principles (tattva) are constantly emitted from Maya. This, according to Siva's 
teachings, is the third reality, consisting of three sections. ' ^ 


(Thus,) there are three hundred and sixty-four (worlds).""' This is the 
meaning. 

The Lord of the Worlds here (in this case) are of various sorts. Thus, he 
says: 


sar fates: wap sft me: vv od 
Saivah kecid ihànantüh $raikanthà iti samgrahah \\ 434 Il 


Some (of the Lords of these worlds) are followers of Siva, others of 
Ananta or Srikantha. This is the summary. (434cd) (434ab) 


Their name is such because they have been initiated by Siva etc. As 
they say: 


"There is Kalagni, and then one hundred and forty (principle) hells, 
Kiismanda with seven netherworlds (patála), and the Rudra with seven 
worlds," within the Egg. Then outside (the Egg) there are the hundred Rudras. 


10% The worlds here are 8 + 8 + 12 + 10 = 38. 

' Earth is 257 worlds + Water to Prakrti is 69, and worlds from Time to limited 
agency are 38, making 364 worlds. 257 + 61 + 38 = 331, with 33 left, to make 364. 

" MPA vidyápáda 2/l6cd-l7ab. Ramakantha explains that ‘(those) called the 
principles are the thirty realities ranging from the Force (of limited agency) up to Earth, 
that have arisen from Maya. Those are here said to be ‘abodes’ (bhdva), which are the 
world-orders (bhuvana) that, possessing particular creations (racand), serve as the 
means (for individual souls to enjoy) worldly experience (bhoga) (according to their 
karma) . . . Those which are called ‘living beings’ (bhüta) are the innumerable entities 
which are the bodies born from this or that world-order and arise in this way from 
Maya.” 

10l These 364 worlds are deployed within the domain of the fetters (pasa), that is, 
within the principles ranging from the Force (kala of limited agency) to Earth. 

!'? Read —lokasaptakam for —lekasaptakam. 
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(Thus,) the Earth contains two hundred and fifty-seven worlds. Out of the five 
groups of eight, thirty-two (worlds) belong to the four gross elements. Then five 
Visvadevas (reside) in the subtle elements, while the fifth!" group of eight of 
the (five) groups of eight is contained in the ego, along with the sense organs. 
Then the eight divine beings reside in the intellect. The eight Yogis are in the 
qualities. Then, after that, the (Lords of Wrath), beginning with Wrath, are in 
Unmanifest Nature. 

Then (the Rudras) headed by Patadruk reside in Time, which is 
conjoined to Constraint, while the eight (Rudras), Angusthamatra and the rest, 
reside in (the principle of) Attachment. There are twelve (Rudras), Ekasiva and 
the rest, in the principle of (limited) Knowledge (Vidya). After that, there are 
the ten (Rudras), Vama and the rest, in the Force (of limited agency) (Kala). 
Thus, there are said to be three hundred and sixty-four worlds in the three 
sections (parvan) from (the principle of the Force (of limited agency) up to 
Earth). Some (of the Lords of these worlds) are followers of Siva, others of 
Ananta or Srikantha,”!! 


For fear of making the book too long by quoting the Agama directly, the 
words of the commentator (vrttikrt) have been quoted here (instead). 

Surely, (one may ask,) what is the purpose of describing the division of 
the worlds? With this question in mind, he says:!!°5 


A ae Te Byard Ta IBA wr | 
wes cart at cnm PAA i 34 a 
semi wafer faae 34 | 


yatra yada parabhogan 

bubhuksate tatra yojanam kàryam | 
Sodhanam atha tad dhünau 

Sesari tv antargatam karyam | 435 ll 
ity ágamam prathayitum 

darsitam etad vikalpitam tena | 


Whenever and wherever (the disciple) desires to enjoy the supreme 
fruits, he should be conjoined there (to the corresponding world)." Again, 
purification serves to destroy (that is, abandon,) those (desires), and the 
remaining (secondary worlds) are included in this same (purifying) task." 


" Read paficamam astakénam yat for paficastakanàm satham yat. 

110 8/428cd-434ab (428-433) is a summary of the cosmology of the MPA based on 
Bhatta — Ramakantha commentary (wríti) on the  Vidyapüda of the 
Matangaparamesvara ad 23/85 (p. 516 line 3 ff.), reproduced here by Jayaratha. See 
Sanderson 2006b 158. See also, Goodall (1995), intro. p.3. 

1105 Clearly verses 435 to 436 (434cd-436ab) are Abhinava's own remarks. 

1% Paraphrasis of Svayambhuvagama 39/2, quoted here in the commentary. See note 
above ad 1/61cd-62 (62cd-63) also below, 15/2cd-4. 

1107 See below, 11/83cd-85ab; 12/4-5. 
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It is in order to make this received teaching (agama)'* known that each 
(teacher) has disclosed and conceived this (cosmic order, in accord with his 
own tradition). (435-436ab) (434cd-435) 


As is said: 

‘(the disciple) is conjoined (by his teacher) there (to the level of reality) 
where (he can experience) the worldly enjoyments he desires, (and attains the 
corresponding) accomplishments (siddhi), by the power of Mantras.'' ? 


‘Again’, from another point of view. (Purification) ‘serves to destroy’, 
that is, abandon the desire for worldly pleasure. This is the meaning. (In this 
way, the remaining secondary worlds are also) ‘included’; that is, by the 
purification of the main (worlds), those are (also) purified. (Each teacher) ‘has 
disclosed’ (this cosmic order), for otherwise how could complete knowledge in 
this way be possible? This is the (intended) sense. ‘Each’ means that each 
particular teacher (does this). 

Surely, (one may ask,) are only just this many alternative notions 
(concerning this cosmology) possible, or not? With this doubt in mind, he says: 


aA agare: afr: AE: p ¥3e d 


anye ‘pi bahuvikalpah svadhiyacadryaih samabhyihyah | 436 I| 


Teachers, by applying their own intelligence to it, conceive many 
other notions (vikalpa) (concerning the cosmologies taught in the 
scriptures). (436cd) (436ab) 


Surely (one may ask), if this is so, and many alternative conceptions 
arise (concerning the number and nature of the worlds), then what should be 
adopted here (as the most authoritative account of the worlds)? With this doubt 
in mind, he says: 


The Worlds According to the Málinivijayottara 
arrest qwe wet FTA | 
ates arate Pata WET v36 d 
Sripürvasüsane punar 
astadasadhikam Satam kathitam | 


tad iha pradhünam adhikam 
samksepenocyate Sodhyam | 437 Il 


Again, there are said to be one hundred and eighteen worlds, 
according to the teachings of the Sripürva (Malinivijayottara). That 


11% MSs G and C read asayari — ‘intention’ for ágamari — ‘received teaching’. 
!'? Also quoted above in TÀv ad 1/61cd-62 (62cd-63) (see note there). 
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(scripture) is here (considered to be) the main one, and states very concisely 
(the worlds) that need to be purified. (437) (436cd-437ab) 


(According to the Málinivijayortara, there are) ‘one hundred’ (and 
eighteen) worlds. That is said there: 


‘Indeed, in this way, one should know briefly, not extensively, that 
there are one hundred and eighteen worlds in all the principles.’'"'° 


(The Málinivijayottara is) ‘the main’ (scripture). It is on its authority 
that the application (pravrtti) of this book is based. He says that. 
arent: PAST RÈN ERSA THT: | 
Fa BASH Lal: TARTS: dp v30 d 
IRAT: MA: HUTT: d 
zgana aeaa atest: i v39 u 
uena seme wafer: | 
sft wrewmpurdfagfracde menm uo og 
oqo remi sr enn a 
mrt ufo sears MRI p vv odi 
TSF ATTIRE: d 
Aoa aree wefu i vx? od 
APES PTAA: | 
erga: up TT T MÀ Gp vy I 
wagered fac wat travis mera: | 
aage game sae: wb ba vvv 
PERONI WSS TT | 
AVS RIIET SME DES D v od 


kalagnih kiismando 


1110 MV 5/33. Chapter five of the Malinivijayottara is dedicated to cosmology. It is 
indeed very concise. It lists 118 worlds in 33 verses. Their distribution within the tattvas 
is largely in line with the account in the Svacchandatantra that adds many more details, 
and with them more worlds that are, for the most part, associated with these 118. For 
example, the hells are not named individually in the MV, they are simply treated as a 
single world. The discrepancy is explained on the principle that the purification of a 
world automatically purifies others associated with it. Thus, when the MV declares that 
these 118 worlds need to be purified, it can be understood to mean that they are the 
essential ones that stand in for all the others also. Jayaratha makes the same point to 
explain discrepancies above. 
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narakeso hatako ‘tha bhütalapah | 
brahmà munilokeso 

rudrah pañcāntarālasthāh'""" || 438 I 
adhare ‘nantah pracyah 

kapdlivahnyantanir-rtibalakhyah''” | 
laghunidhipatividyadhipa- 

Sambhirdhvantam savirabhadrapatih''"* || 439 || 
eküdasabhir bahye 

brahméndam paricabhis tathantarikaih 
iti sodaSapuram etan 

nivrttikalayeha kalaniyam''"* || 440 Il 
lakuli§abharabhatt '''^ 

dindyásüdhi ca puskaranimesau | 
prabhdsasuresav iti sa- 

lile patyástakari! " saparivaram V 441 || 
bhairavakedüramahà- 

kàlà madhyamrajalpakhyah | 
srisailahari$candrav 

iti guhyüstakam idam mahasi | 442 ll 
bhimendrüttahüsavimala! 

-kanakhalanakhalakurusthitigayakhyah | 
atiguhyastakam etan 

maruti ca satanmatrake ca sakse ca || 443 Il 
sthanusuvarnakhyau kila 

bhadro gokarnako mahdlayakah | 
avimuktarudrakofr 

vastrapada ity adah pavitram khe | 444 || 
sthülasthülesasanku- 

$rutikalanjaràs ca 
makotandadvitaya- 

cchagalàndà astakam hy ahankare |l 445 || 


pé 


9 mandalabhrt | 


""(Within the Egg of Brahma there) are 1) Kalagni (Fire of Time), 
2) Küsmànda (Pumpkin), who is the Lord of the Hells, 3) Hataka (the 


1111! TSà reads rudrah pañ 
111? TSà reads: i 
113 Emend -pati to —patih. 

1114 This line is missing in the TSA. 

115 TSà reads: parthivam andarn nivrttikalà. 

116 TSà —bhütir. 

117 TSà reads: pratyamaküstakarn proktam — said to be the inner group of eight. Read 
with MV 5/17a patyastakam (the group of eight Lords) for pratydtmakam. Read with 
MS G ~varam for —váre. 

15 TSa bhimendrattahah savimala-. 

119 TSā -kalas catha. 

112 TA 8/438-45 lab (437cd-451cd) corresponds to MV 5/1-32, in which 118 worlds are 
enumerated. TA 8/438-447 (437cd-446cd) is quoted literally in TSà (chapter 8) p. 66- 
67. Abhinava reworks the original verses in standard sloka found in the MV into Arya 
metre. He condenses MV 5/Icd-12 into just one — TA 8/438 (437cd-438ab). TA 8/439 


dindamadhyagatah, that makes no sense. 
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Remover), 4) the Lord of the Earth (bhitalapa), 5) Brahma, and (Visnu), 
the Lord of the Seven Worlds. 6) There are five Rudras who reside in the 
gaps between (these five worlds).'? 

1) Ananta (Endless) is below, while (the Lords) from the east up to 
the zenith are, (in due order,) 2) E Kapalin (Kapalisa, Lord of the Skull), 3) 
SE Vahni (Agnirudra, Fire Rudra), 4) S Anta (the End), 5) SW Nirrti 


(438cd-439ab) corresponds to MV 5/13-14. TA 8/440 (440cd-441ab) is a paraphrase of 
MV 5/16-17ab. TA 8/442abc (441cd-442a) is a paraphrase of MV 5/17cd-18ab. TA 
8/443ab (442cd) is a paraphrase of MV 5/18cd-19ab. TA 8/444 (443cd-444ab) is a 
paraphrase of MV 5/20. TA 8/445 (444cd-445ab) is a paraphrase of MV 5/21. TA 
8/447cd-448a (447abc) is a paraphrase of MV 5/25cd-26ab. TA 8/448b-449ab (447d- 
448) is a paraphrase of MV 5/26cd-27. TA 8/449cd-450ab (449) is a paraphrase of MV 
5/28cd-29. TA 8/450ab (450cd) is a paraphrase of MV 5/30cd-3lab. TA 8/450cd 
(45 lab) corresponds to MV 5/31cd. TA 8/451ab (451cd) corresponds to MV 5/32. 

'?! Abhinava is condensing into just this one verse (438 (437cd-438ab)) the first twelve 
verses of the MV (5/Icd-12). These are as follows: 


1) The Hells and Netherworlds 


‘Initially, one should purify the world of Kalagni with effort. Once the (nether) 
world of Ktsmanda has been purified, Avici and Kumbhipaka, along with Raurava, the 
third (hell), are all undoubtedly purified. (1cd-2) 

Then come the seven netherworlds (patdla). The first of them is Mahatala, then 
Rasatala, and after that is another (called) Talatala, (then) Sutala and Nitala, Vitala and 
Tala. By purifying the Hataka (worlds), all of them are considered to have been purified. 
(3-4) 


2) The Earth 


One should know that Earth is above that, with (its) seven islands and seven 
oceans. Located in the middle of them is Meru, the abode (and refuge) of the gods. (5) 


3) The Group of Seven Worlds 


And (next,) above that, comes Bhuvarloka (bhuvoloka), and above that 
Svarloka, after which come, (one above the other,) Maholoka (maho), Jana(loka), 
Tapo(loka) and Satya(loka). Thi: he group of seven worlds. (6) 

Fourteen kinds of living beings reside there. They are: plants, serpents, birds, 
(wild) animals, (domestic) animals, and human beings, which are the fifth (kind of 
living being. (There are also) Pi s, Raksasas, Yaksas, Gandharvas, Aindras, 
Saumyas, Prajapatyas and Brahmas, who are the fourteenth (kind). All of these are 
purified when the Brahmas are purified. (7-9) 


4) Visnu’s World and 5) Rudra’s World 


After that comes the world of Visnu, and after that mine (that is, Rudra’s 
world). When that is pure, everything is undoubtedly purified. (10) 

O beloved, when these five worlds beginning with Kalagni are pure, all this 
that is located within the Egg of Brahma is pure. Outside it are the worlds of the 
hundred Rudras. Each one should be purified separately: (first) ten, and then after that 
the first, encompassed by their lord (Virabhadra).' (11-12) 
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(Nefarious), 6) W Bala (Strength), 7) NW Laghu (Sighra, Speedy), 8) N 
Nidhipati (Nidhi$vara, Lord of Treasures), 9) NE  Vidyàdhipa 
(Sarvavidyadhipa, Lord of All Knowledge), 10)Sambhu, and 11) 
Virabhadra (Auspicious Hero)."? Such is the Egg of Brahma, which 
contains sixteen worlds, eleven of which are external, and along with five 
that are internal, are differentiated by the force of Cessation (nivrttikala). 
439-440ab (438cd-440ab) 

A) The Group of Eight Lords along with their entourage resides in 
the Water element, and is made up of 1) Lakuliga (Lakulin), 2) Bharabhüti, 
3) Dindin, 4) Asadhin, 5) Puskara (Lake), 6) Nimesa (Naimisa), 7) Prabhasa 
(Shining One) and 8) Suresa (Lord of the Gods, Amare$a, Immortal 
Lord). 

B) The group of eight Secrets (guhydstaka) resides in Fire. It consists 
of" 1) Bhairava, 2) Kedara, 3) Mahakala, 4) Madhyama, 5) Amra 
(Amrütakeóa) 6) Jalpa (Jalpesa), 7) Srisaila and 8) Harigcandra 
(Harindu).""* 

C) The group of eight Great Secrets (atiguhyastaka) resides in the 
Wind. It consists of 1) Bhima (Bhime$vara), 2) Indra (Mahendra), 3) 
Attahasa, 4) Vimala (Vimale$vara), 5) Kanakhala, 6) Nakhala, 7) 
Kurusthiti (Kuruksetra) and 8) Gaya.'"* 

D) The group of Pure Ones who reside in the space of the subtle 
elements and senses are 1) Sthanu, 2) Svarnaksaka, 3) Bhadra, 4) 
Gokarnaka, 5)Mahàlaya, 6) Avimukta (Avimukte$a, the Lord of 
Avimukta, the Never Abandoned), 7) Rudrakoti and 8) Vastrapada 
(Ambaràüpada).'7 

E) The group of eight in the ego consists of 1) Sthüla, 2) Sthüle$vara, 
3) Sankusruti (Sankukarna, Conch Ears), 4) Kalafijara,"* 5) Mandalabhrt 
(Mandale$vara), 6) Makota, 7) Dviranda and 8) Chagalanda.'” (438-445) 
(437cd-445ab) 


In this way the inner activity (of the Rudras within the Egg of Brahma) 
has been revealed by the distinctive nature of their lordship (as rulers of the hell 
worlds). (The Rudras are located in the directions) beginning 'from the east'. 
Yama (the god of the dead) is called ‘Anta’ (the End), because he brings about 


17? "TA 8/439 (438cd-439ab) corresponds to MV 5/13-14. The names of the Rudras as 
they appear in the MV are in brackets sometimes with a translation of their names. 

1123 TÀ 8/441 (440cd-44 lab) corresponds to MV 5/16-17ab. 

11% Most of the Rudras of this and the following two groups of eight are named after 
sacred places. 

1125 TĀ 8/442abc (441cd-442a) is a paraphrase of MV 5/17cd-18ab. 

11% TĀ 8/443ab (442cd) is a paraphrase of MV 5/18cd-19ab. 

177 TĀ 8/444 (443cd-444ab) is a paraphrase of MV 5/20. 

"3 Kālañjara is the name of a sacred mountain in Bundalkhand. It is the modern 
Kallinjer, which is considered to be a good place to practice austere devotion. It is also a 
name of Siva. MrG vidyapada 13/143ab says the name of this place is Kalaüjana. 

12 TĀ 8/445 (444cd-445ab) is a paraphrase of MV 5/21. ‘This is said to be the group of 
eight immobile ones (sthanvastaka), which is located at the extremity of the ego.” MV 
5/22ab. 
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the end (of the life of living beings). (One Rudra is called) ‘Sighra’ (Speedy), 
because he acts speedily. As is said (in the Mdlinivijaya), beginning with: 


"Initially, one should purify the world of Kalagni with effort." 


‘O beloved, when these five worlds, beginning with Kalagni, are pure; 
all this that is located within the Egg of Brahma'"' is pure. Outside it are the 
worlds of the hundred Rudras. Each one should be purified separately: (first) 
ten, and then after that the first, encompassed by its lord. 

Ananta (Endless) is the first amongst them. Kapaliga (Lord of the Skull) 
comes after (him, followed by) Agnirudra (Rudra of Fire), Yama, Nairrta 
(Nephast), Bala (Strength), Sighra (Speedy), Nidhisvara (Lord of Treasures), ?? 
Sarvavidyadhipa (King of All Knowledge) is another, Sambhu (Tranquil) and 
(finally) Virabhadra (Auspicious Hero), whose light is (like) a smokeless 
fire," When these eleven are pure, (all) hundred (Rudras) are considered to be 
pure," 


‘The inner (group of eight)’ is another name for the secret group of 
eight (guhyastaka) mentioned here. The distinguishing feature of the space (in 
which the group of Pure Ones reside is that it is) ‘(the space) of the subtle 
elements and senses’. The view of some is that (this space) is inwardly 
pervaded by this group of eight. Again, (the view) of others is that as it is proper 
that the effect should be located within (its) cause (prior to its production), and 
so it is pervaded to this extent by the ego (which produces the senses and hence 
the sensations that are their subtle objects). Thus, he says: 


SRST seni, «mem: i 

füufa Aa teen wet aes PPA pow d 
eft meme wfefeafa: afeedt fe erm | 

aft amr start weer: saves aveo a 
aair farai Asg mm | 

dad sep enfe TASH vc od 
eferefreftssesrhord up ae SAT | 

TAIT AN AARET I wwe d 
iaag gH fate fee eet d 
aafia fren qemfasmedfrTG I wyo I 


11 MV 5/1cd. See above, note 8,1009 for the text of the following lines. 

1! Read with the KSTS edition of the MV, brahmandantar- for brahmündantar-. 

177 Read with the KSTS edition of the MV, nidhisvaras caiva for nidhisvaras ceti. 

1 MV 5/13-14 quoted in TAv ad 8/181 (180cd-181ab), which is a paraphrase of it. 
Read with the KSTS edition of the MV and MSs Ch, N: vidhümajvalanaprabhah for 
vidhüma-jvalanaprabhah. 

"MV 5/11-15ab. MV 5/13-15ab is also quoted above ad 8/181 (180cd-181ab). 
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ERARA RARA: Fa: FJ | 
faerat àman wafers Wu oq vuoi 
am Shar ict aie: Wer WD USE | 
ACEN YaN TAT sn 


anye ‘hankarantas 

tanmatranindriyani capy ühuh' ^? | 
dhiyi yonyastakam!'"* uktari 

prakrtau yogastakam kilakrtaprabhrti | 446 Il 
iti saptástakabhuvaná 

pratisthitih salilato hi mülàntà | 
nari vamo bhimograu 

bhavesaviràh pracandagaurisau | 447 Il 
ajasánantaikasivau 

vidyayam krodhacandayugmam syat | 
sarhvarto jyotiratho 

kalániyatyàm ca süraparicántau || 448 || 
virasikhisarikantha- 
ijfiam etat trayam ca kale syat | 
samahdateja vàmo 

bhavodbhavas caikapingalesünau I 449 || 
bhuvanesapurahsarakàv 

angustha ime nisi sthità hy astau | 
astavimsatibhuvanà 

vidya puruşān ni$àntam iyam M 450 I| 
haldhalarudrakrud 

ambikaghorikah savamah syuh | 
vidyayam vidyesas 

tv astav ise sadàsive pafica || 451 || 
vāmā jyestha raudri 

Saktih sakalà ca Santeyam | 
astàdasa bhuvanà syat * * * * * 


Others say that the subtle elements as well as the senses are 
included in the ego. The eight divine beings (yonyastaka) are said to be in 
the intellect, and the eight Yogas starting with Akrta (Unformed) are in 
Nature (prakrti). These are the seven groups of eight worlds which belong 
to the Foundation (pratistha), ranging from Water up to the Root 
Nature." 


135 TSà: cety āhuh. 

11% TSà: devayonayo 'stau. 

1137 Abhinava just names the two groups of eight listed in MV 5/23-25ab. One is the 
Eight Types of Divine Beings — Yonyastaka — in the Intellect. This is called the 
Devayonyastaka in a variant reading of this passage in the TSā. The other is the 
Yogastaka within Fundamental Nature. 
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Vama, Bhima (Terrible), Ugra (Fierce), Bhava and Isa, Ekavira 
(Solitary Hero), Pracanda (Extremely Fierce), Gauriéa (Madhava), Aja 
(Unborn), along with Ananta (Endless) and Ekasiva (Solitary Siva) reside 
in the individual soul.'^* 

The two, Krodhesa (Lord of Warth) and Canda (Fierce) reside in 
(Impure) Knowledge. Samvarta (Doomsday Fire) and Jyotis (Light) reside 
in the Force (of limited agency) (kala). Sura (God) and Pañcāntaka 
(Destroyer of the Five) reside in Constraint (niyati). The three called 
Ekavira (Solitary Hero), Sikhandiga (Sikhin) and Srikantha reside in 
Time. 

Mahitejas, Vamadeva, Bhavodbhava (Born of Fettered Existence), 
Ekapingala (Solitary Tawny One), Isana (Iksanesàna Lord of the Gaze), 
Bhuvaneéa (Lord of the Worlds), Purahsara (Foremost) and 
Angusthamatra (Just a Thumb) - they are the eight that reside in the Night 
(of Maya). (Thus, Maya,) ranging from (Impure) Knowledge to the 
individual soul, consists of twenty-eight worlds.” 

In (Pure) Knowledge reside Halahalarudra, Krodha (Wrath), 
Ambika (Born of the Mother), Aghoraka (Not Fierce) and Vamadeva. In 
Iga reside the eight Vidyesvaras,'™' while in Sadāśiva there are the five 
(worlds, namely) Vàmà (Beautiful), Jyesthà (Eldest), Raudri (Fierce), Sakti 
(Power) and Sakalā (With Energy). Thus, the force Quiescence (santikala) 
has eighteen worlds.''^ (446-452abc) (445cd-452a) 


as well those associated with Indra, so too Soma 
is who are considered to be the eighth (type).* 

The Group of Eight Yoga (Rudras) is within Fundamental Nature (pradhana). 
There the first is Akrta (Unfashioned), and (then) 2) Krta (Fashioned), 3) Vaibhava 
(Magnificence), 4) Brahma and 5) Vaisnava is after that, 6) Kaumara, 7) Auma, and 8) 
Sraikantha. Such is the group of eight Yogas.’ MV 5/23-25ab 
* MV 5/23 quoted in TAv ad 8/227ab (226cd). 

11% TA 8/447cd-448a (447abc) corresponds to MV 5/25cd-26ab. 

"TA 8/448b-449ab (447d-448) is a paraphrase of MV 5/26cd-27. 

1140 TA 8/449cd-450ab (449) is a paraphrase of MV 5/28-29 where these eight are called 
Mandalesanas. 
!HUTÀ 8/4: (450cd) corresponds to MV 5/30cd-31ab. 450cd (451ab) corresponds to 
MV 5/31cd: ‘Within (the principle) I$vara are the Great Lords (mahesvara), beginning 
with Pivana and ending with Aghora.' These eight are listed in MV 1/19cd-20: 

‘(Their names are) Aghora, Paramaghora (Supreme Ghora), Ghorarüpa, 
Ghoramukha, Bhima, Bhisana, Vamana, and Pibana. These eight (Aghoras that 
constitute) the group of eight Aghoras (aghorüstaka) maintain, destroy, protect and 
(dispense) grace.' Concerning the Eight Bhairavas, see notes 1,802; 11,187; 15,386, 
391; 29,127; and 30,61. 

"© There are five worlds in Suddha Vidya, eight in lévaratatva, and five in 
Sadāśivatattva. They are all contained in Santakala. 

Read santeyam for sontyam. The correct form for bhuvand is bhuvanani. But 
this is one syllable too long. Even assuming Abhinava himself had authored this corrupt 
form, metri causa the reading should be bhuvanah. 

TA 8/451ab (451cd) corresponds to MV 5/32: 
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Here (concerning these matters), some describe (the worlds) in their 
own words, others by analogous expressions (to those of the scriptures), others 
by (paraphrasing), replacing words (here and there with others of statements 
made in the scriptures). One should infer (these ways of citing the scriptures) for 
oneself.''^* This has been corroborated (with scripture) previously. 

‘The individual soul’ includes the principle of Attachment. Thus, the 
six, Vama and the rest, are in the principle of the Individual Soul, and the five, 
Pracanda and the rest, within (the principle of) Attachment. That is said (in the 
Malinivijaya): 

‘After that, one should think that all in one place, there are another six 
worlds, each of which occupies a half-finger space, and, successively, (that 
there are) another four in two fingers’ (space), and one in another one (finger 
space). ^ 

‘Along with Ananta’ means EkaSiva along with Ananta. ‘In the Night’ 
means within Maya. ‘In Iga’ means within the lévara principle. In this way, 
there are sixteen (worlds) in Cessation, fifty-six in the (force of the) Foundation, 


raudri jyestha ca vàmà ca tathà $aktisadàsivau | 
etüni sakale pafica bhuvanàni vidurbudhah || 


"The wise know that these five world-orders are within (immanent) Sakala 
(Siva), namely, Raudri, Jyesthà and Vāmā as well as the two, Sakti and Sadasiva.’ 

Here it appears that Abhi i is source, as he replaces Sadasiva with 
Sakalā. This he has to do if, as he maintains, these five worlds are in Sadāśiva. In the 
MV, they are in sakala (differentiated) Siva. Beyond is niskala (undifferentiated) 
transcendental Siva. The account ends here in the MV, so it is not clear whether 
Saktitattva is included in transcendental Sivatattva or not, and whether that too also has 
no worlds. 

118 Although these are the way texts are quoted and their contents presented in Sanskrit 
treatises in general, Abhinava is especially adept in all these styles of presentation of his 
sources, of which we see numerous examples throughout his work. 

114 MV 6/14. The entire passage teaches how the worlds are projected onto the body. It 
is worth quoting in full: 

"Sixteen worlds, ranging from Kalagni to Virabhadra, should be projected by 
means of meditation up to the ankle (each one occupying a quarter-finger's space). 
Beyond that, one should project the (thirty-nine) worlds from Lakulin to Dviranda, each 
of which occupies one finger-space. Chagalandaka occupies (a space of) three fingers. 
The eight divine beings and the eight Yogas together occupy four fingers’ space. After 
that, one should think that there are another six worlds, each of which occupies a half 
finger-space, (there are) another four in two fingers' (space) and one in one (finger- 
space). In the principles of Knowledge (Force and Necessity, there are two worlds 
each), of which the superior one occupies two fingers and the inferior one, one. The 
three worlds of Time occupy three fingers. The eight Lords of the Mandala (up to 
Angusthamatra) occupy half a finger each. Beyond them there are three worlds, each 
one of which occupies two thirds of a finger, and two others that occupy a finger each. 
The same happens in the case of the eight worlds (of the Ivara principle) and the five 
(of Sadasiva. Thus, the former occupy half a finger each, and the latter are three within 
two fingers’ space, and two in the other two fingers). Siva should not be thought of in 
any other way than before, (as explained previously) in this procedure that relates to the 
life of the worlds.’ MV 6/12-18ab 
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twenty-eight in Knowledge, and eighteen in Quiescence, thus making one 
hundred and eighteen (worlds altogether). 

Surely, elsewhere it was said that there is a division of the worlds within 
(the force) Beyond Quiescence, so how is it that here, on the contrary, that is not 
so? With this doubt in mind, he says: 


eee e TG YT p vus og 


*** ** Sanryarità tv abhuvanaiva I 452 || 
(The force) Beyond the Tranquil One has no worlds. (452d) (452b) 


The point is that there is no differentiation of time and space at all here 
(at this level). (He now) concludes with the first half of a verse in Arya metre. 


zr maam: fre. fva wmm: | 
iti desadhvavibhagah 
kathitah ri$ambhunà samádistah | 


And so, the divisions of the Path of Space have been explained, as 
taught by the venerable Sambhu.''^ (453ab) (452cd) 


(It has been taught) ‘by the venerable Sambhu’, that is, by the 
Supreme Lord (paramesvara), who is the teacher. Thus (this chapter) ends. 

There, in the Land of India, "^ which is on the Island of the Rose Apple 
Tree (Jambudvipa), resides a certain Jayaratha, who has done (what needs to be 
done), and composed this lucid commentary on the eighth chapter (of the 
Tantraloka). 

Thus ends the eighth chapter, called the explanation of the Path of 
Space, of the Tantráloka, composed by the venerable MahamaheSvaracarya, the 
venerable and most excellent Abhinavagupta, which has a commentary called 
‘Discernment’ (Viveka), written by the venerable Jayaratha. 


1145 Cf, above 8/407 (406cd-407ab). 
1% Read bharatavarse for bharatavarsa. 


Appendix 
to Chapter Seven 


Tantrasára Chapter Six: The Revelation of the Path of the Time 
(kaladhvaprakasana) 


‘Now (we turn to) the dawning of (the source of) the phonemes. 
During (the period of) balance (of the breath in the course of an) Equinox, the 
(eight) groups of phonemes (that is, the vowels, then the gutturals and so on) 
emerge (one at a time) every one-and-a-half hours (ardhaprahara). (In this 
way,) each phoneme arises in 216 breaths, which take thirty-six external 
casakas (of twenty seconds each, making twelve hours altogether). This 
dawning of the phonemes is brought about (spontaneously) without effort 
(ayatnaja). Whereas the dawning of Mantra is brought about with effort 
(yatnaja). By the strength of a single (one-pointed unifying) attention, the 
varied dawning of Mantra takes place like (the movement of a mechanism) 
connected to the spokes of a waterwheel. This is the oneness with the deity of 
the Mantra that is (achieved) contemplating (it in this way constantly) day and 
night. 


The number of times a Mantra arises (in a day) is in consonance with 
the arising of the movement of the breath. When (the length of) the breathing 
cycle is doubled, the emergence of Mantra is halved (with respect to a single 
breathing cycle; this means that it takes the time of two breathing cycles to 
repeat it once, and so the time it takes for one breathing cycle is doubled). 
Thus, (continuing in the same way with) progressively (longer Mantras, each 
breathing cycle increases proportionately) until, in the case of a cycle (cakra) 
(of a Mantra) with 108 (syllables), 200 hundred (breathing cycles arise in 
twenty-four hours). One who rests in this way progressively in the gross and 
(then) subtle movement of the breath, (ultimately,) the movement of (his) 
breathing ceases. When (in this way) time has been consumed (kdlagrasa) 
(into consciousness completely), this consciousness (sarivedana), that is one 
and completely full and overflowing with (the wonderful) variety of energies, 
shines forth. It is the difference in time (kalabheda) that divides up (and 
differentiates) perception (samvedana), not difference in the object of 
perception. It is like the perception of one standing on a mountain peak (who, 
looking down, sees a great variety of things without this breaking up the unity 
of his perception). 

The time for which a perception persists is (termed) a ‘moment’ 
(ksana). In the one emergence of the breath, there is just one cognition 
(fna). This must be so; otherwise, the knowledge of a thought construct 
(vikalpajfiána) would not be a single (unit) because it is tinged by a 
succession of words (through which thought is articulated), and so too, 
because the measure (of the length of each phoneme of a word, be it short or 
long.) is successive (but even so is experienced as a single whole). ... Thus, 
as long as another pulse (of perception) does not arise, cognition (jfidna) is 
just one (alone and undivided). Thus (for example), when one recollects the 
eighty-one parts (of the Mantra of Eight One Parts), there is only one (single 
and undivided) thought of the Supreme Lord (that is formed) by entering into 
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(His) many kinds of (divine) attributes (dharma) (extolled one after another in 
that Mantra). By consuming time (in the manner described), it assumes a 
nature free of thought constructs (avikalpa). Beholding in this way the entire 
Path of Time in the emergence of the breath and generating there itself 
innumerable (cycles of) emanation and withdrawal, recognising one’s own 
Supreme Lordship, he is liberated. 


Observing the energy of the vital breath of the Self, which is (pure) 
consciousness, the form therein transcending Time, always attentive with the 
cycles of emanation, persistence and withdrawal, he attains Bhairava’s 
state. 


This is the sixth chapter of the Tantrasdra, written by the venerable 
Abhinavagupta, called the Explanation of the Path of Time 
(kālādhvaprakāśana). 


"7 T could not identify the source of the following verses in the notes to the Sanskrit 
text; nonetheless they are worth translating. 


‘His breath the unfolding of the wave of the pulse of perception which is the 
(illuminating) light of all things, in order to realise that the entire flow of Time is 
established within the breath. As it pours out, so does it return, the energy of the 
breath, and so too (Siva) the Great Lord (Mahe$vara) and, having exhibited emanation 
and destruction, he is submerged — that is the Self the eternal ocean of consciousness." 


Appendix 
to Chapter Eight 


The Path of the Worlds 


Cosmology is a common topic in the early Siddhantas and other 
Tantras. Carried over from the praxis of the Pasupatas, the ascent through the 
worlds is one of the earliest forms of initiation in the Saivagama. Meditation, 
worship and assimilation of the cosmic order (prakriya)! was central to the 
praxis of Lakula Pasupata Saivism, that heralded that of the Saiva Agamas. 
Sanderson explains (2006: 188): ‘The officiant, we are told here, must 
meditate on the cosmic hierarchy, make that hierarchy the object of an action 
unfortunately lost in a lacuna caused by damage of the manuscript, and then 
initiate the candidate through what the text calls the descent of the word atha 
(athasabdanipátah).' Goodall (2015: 294-295. Ibid. 295) observes: ‘the scant 
Lakula material leaves us in doubt about whether initiation is essentially the 
bestowal of the Sivahasta’ the ‘descent of the word atha’ or the meditation 
upon the prakriyà [cosmic order]. Sanderson further suggests (2006: 190) 
that ‘the gnosis of the prakriyadhvà (the Path of the Worlds) completes by the 
time of death the task that initiation had almost but not completely 
accomplished.” 

The worlds and ascent through them was for the early Paficarthika 
Pasupata a meditative practice that elevated the Pasupata yogi to 
transcendental Rudra Siva, at the summit of their world orders. Sanderson 
(2006: 192-193) explains that one of the distinguishing developments in the 
form of initiation from the Paficarthika Pasupata to the Lakula is the addition 
of ‘the purification of the cosmic hierarchy, so transforming it into a means of 
liberation; and in this most fundamental respect it is one with the Agamic 
Diksa. Details apart, about which we know almost nothing in the Lakula case, 
it differs from the Agamic in only two respects. The terminus of its cosmic 
hierarchy is lower than that of the Agamic systems, because those have 
extended their own beyond it in their bid for supremacy within the greater 
religion; and they appear not to have developed the hautri diksa, the Diksa 
through the placement of offerings in a consecrated fire, that is the principle 
formal characteristic of the Agamic rite. In this respect Paficarthika and 
Lakula systems stand together against the Agamic. Just as they are systems for 
ascetics outside society, so they are without fire. And just as the Agamic 
systems incorporate the householder, so they have their ates install fire in 
order that they may gratify their Mantras and deities therein.’ 

In this form of initiation, the soul of the neophant is progressively led 
up through the universe along the ladder of world orders set in successive 
layers, one above the other, to finally reach Siva at the summit beyond the 


' Concerning the meaning of the term prakriya as cosmology and more, see note to 
8/5. 

? Concerning this procedure see TA 15/459-468. The teacher energizes his hand by 
projecting flaming mantras on it and then places it on his disciple’s head. This 
procedure is meant to burn away his fetters. It is commonly a part of the basic 
Saiddhantika rite of initiation. It is also used directly by itself (see TA17/30cd-33). 
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worlds. This is the Path of the Worlds (bhuvanddhvan), along which the 
neophant travels in the course of his initiation by means of the worlds 
(bhuvanadiks@). Thus, cosmology serves as a map for the initiate’s itinerary 
up to Siva’s world as he travels in the course of gradual initiations through 
conjunctions (yojana) to progressively higher worlds, progressively 
exhausting his Karma as he does so. The other basic type of initiation 
characterizes Kaula and proto-Kaula praxis. In this one, the stations of ascent 
are marked by the piercing of inner centres within the subtle body. This type 
of initiation is taught in detail in Chapter Twenty-nine. 

The ascent through the hierarchy of worlds (bhuvanádhvan) was the 
earliest form of ascent taught in the earliest Saivagamas. Other analogous 
models of graded ascent — ‘Paths’ — developed as four or five spheres of 
energies (kald) or a number of Tattvas, that eventually settled into a standard 
number of thirty-six. The former is taught in Chapter Eleven of the Tantraloka 
and the latter in Chapter Nine. When the Path of the Worlds combined with 
that of the Tattvas,’ the ascent through the levels up to a sense of identification 
with Siva is termed in some sources as tattvajaya (‘conquest of the reality 
levels’).* 

The basic source of cosmology described here in Chapter Eight is 
chapter ten of the Svacchandatantra, which Abhinava follows closely, 
although here and there as he goes along, he inserts references from other 
sources. Jayaratha supports Abhinava’s presentation by quoting his references 
extensively in full. In this way, Jayaratha quotes a substantial part of chapter 
ten of the Svacchandatantra. At the beginning of Chapter Eight, Abhinava 
first provides a general introduction, in which he establishes that the threefold 
Path of Space, of which that of the worlds is the first, is immersed within 
consciousness, at one with it and projected into it by its own inherent creative 
autonomy (svarüntrya). Then he proceeds to present the contents of chapter 
ten of the Svacchandantra? Thus, by his usual methods of summary and 
paraphrase, interspersed with direct citation and occasional remarks of his 
own, he reduces his original source to less than a third. He manages to do this 
even though he supplements, integrates or contrasts the account in the 
Svacchandatantra here and there with parallels from other sources. 

The cosmology of the Svacchandatantra is the most extensive and 
characteristic of all the cosmologies in the Saivagama; as such, as we shall 
see, it is their basic source. The Svacchanda derives its cosmology from the 
NiSvasatattvasamhita, which is the oldest Saivagama that has been recovered. 
The only form of initiation known to the Guhyasütra of that Agama is the one 


` These two paths along with the other four that make up the Sixfold Path 
(sadadhvan) make their first appearance in the Svayambhuvasiitrasamgraha, Goodall 
(2015: 43) states that ‘there are six initiatory paths (sadhvan) that lead from earthly 
existence to the liberated state of sivatva. . . . Much of Svayambhuvasiitrasamgraha 4 
is dedicated to setting out the correspondences between these paths. Now this doctrine 
may seem to be almost ubiquitous in Saiva literature, but it is in fact conspicuously 
absent in several pre-tenth-century Siddhàntatantras." 

^ See Somadeva Vasudeva 2004: 293-295. See also Vasudeva and Is€cson 
‘tattvajaya’ in TantrabhidhanakoSa vol 3 pp. 57-58. 

5 The exposition continues up to TA 8/406 (405cd-406ab). 
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by means of the worlds (bhuvanadiksa).° Sanderson (2001: 23-4) explains: ‘In 
the tenth Pagala, the Svacchanda gives an account of the bhuvanddhvan, the 
ascending sequence of worlds to be transcended through initiation and Yoga. 
Its 1,265 verses are based on 309 in which the Nisvasaguhya sets out its own 
distinctive treatment of this subject.’ The expansion is achieved largely 
through elaboration and insertion of stereotyped descriptive passages. The 
essential structure of the Nisvasaguhya's bhuvanadhvan is the backbone of 
the Svacchanda's text. The redactor has done his job with exceptional 
diligence. But it is still possible to detect his hand and thereby the direction of 
the transmission. . . . . (Ibid. p. 28-29): . . . we see a degree of rewriting 
prompted by doctrinal revision. But there is also wholesale borrowing from 
the Nisvása corpus. Thus, the second and third patalas of the Nisvasanaya, 
except the five introductory verses at the beginning of the second have been 
incorporated by the Svacchanda without significant changes as 11/316- 
12/157." The Svacchanda's twelfth pafala ends eleven verses after the verses 
which bring the third patala of the Nisvdsanaya to an end and with it the topic 
of the visualization of the reality-levels. As is the case with the bhuvanadhva 

chanda has found the Niívása's hierarchy insufficiently extended. 
sanaya ends with the visualization of Bindu. In its final eleven 
s the Svacchanda has added instructions for the meditation on Sakti, 
Vyüpini and Samana, Unmana, and Siva in inactive transcendence (sivah 
Santah) beyond the universe.’ 

Sanderson continues (2001: p. 29: ‘As the Svacchanda had 
incorporated and extended the world-hierarchy of the Nisvása, so the Nisvasa 
itself had built its system of worlds using materials derived from the yet 
earlier sources of the pre-Tantric system of the Pasupata Saivas known 
variously as Lakulas, Pramana[pasupata]s, Mahavratas, Mahapasupatas or 
Kalamukhas. I cannot demonstrate this by comparison with their scriptures, 
since their entire canon has disappeared, with the exception of seven verses of 
the Paricártha-pramána quoted by Ksemaraja ad Svacchanda 1.41-43. But it 
can be seen from within the Nisvdsa corpus itself. For the Nisvasamukha 
comprises accounts of the religious systems that it ranks below the Tantric 
Saivism of the Siddhánta beginning with the mundane Vedic. The highest of 
these lower systems is the Saivism of the Atimarga, which it teaches as having 
two levels, the first the familiar system of Pasupata observance taught in the 
Pásupatasütra, the second that in question. It gives a detailed account of its 
bhuvanüdhavà, and by comparing this with the Nisvasa itself we can see that 
the latter is an extension of the former, and that this is a continuity which sets 
the Nisvása corpus apart from all other Saiddhantika Saiva systems.’ 

Elsewhere, Sanderson (Pondicherry Handout 2007: 3-4) provides a 
comparative chart of Lokatita - Atimarga (which is the cosmos of the 
Nisvàvamukha) and Saiddhantika universe of the Nisvasaguhya: 


^ Sanderson 2001: 22 n 28 

" Guhyasiitra chapter 4-7. See Goodall 2015: 288. 

* This section deals with the experiential analysis of the reality levels for meditative 
practice starting from Earth up to Bindu. 
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Lokatita - Atimarga cosmos Saiddhantika universe of 
of the Nisvavamukha Nisvasaguhya* 
Pure Universe: 
Sadasiva 
Ruronkara 
Ghana 
Prabhava etc 
8 Rudras: Prita etc 
Nairafijana 
Dhruva 3 
11 Rudras:Brahmodarka etc Dhruva 2 
Ekaksa, Pingala Harhsa 
Brahma, Rudra, Pratoda, Ananta 


Pure Universe: 


Dhruva Dhruva 1 
Tejisa Tejisa 
Tévara (the supreme plane of the 
Pasupatas) 
Eight Mürtis Eight Vidyesvaras 
Mahavidya, Vagisvari2 
Eight Vidyas Eight Vidya: Vama to Manonmani 
L Impure Universe: 
Maya (Yoni 2) 
Eight Pramanas Pramanas: Paficartha, Sivaguhya etc. 
Bhasmisa Bhasmisa 
Dhyana Dhyana 
Damane$vara Damane$vara 
Dhatr Dhatr 
Sadhya 
Pranava Orkara 
Yoni, Vàgisvarr Yoni 1, Vagisvari 1 


Impure Universe: 
Rsikula Rsikula 


Sanderson (2001: 31) concludes: ‘We see, then, a continuous line of 
development from the Lakulas to the Nisvasa-Saiddhantikas and then from 
them to the Svacchandabhairava worshippers of the non-Saiddhantika 
Mantrapitha. And this continuity with the pre-Tantric Atimarga, so alien to the 
Siddhanta of the commentators, is echoed by other features in the practices 
and doctrines of the Nisvasa and Svacchanda corpora. The flow of redaction 


° Cf. with the ascending series of worlds outlined in chapter 7 of the Diksottara, 
which is very similar, and also used for the bhuvanadiksa. 
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can be followed further, into the literature of the Vidyapitha.’ It is this that we 
will now do. 

Abhinava navigates a course through the cosmologies of the Tantras 
to reconstruct one that is most in consonance with that of the 
Malinivijayottara. As he does so, he happens to illustrate how these 
cosmologies have developed within the Agamic corpus, starting from the 
Svacchandatantra." This is done by presenting details from several sources 
comparing and distinguishing them to reinforce the one Abhinava draws from 
most extensively, the Svacchandatantra. He also draws from the 
Siddhayogesvarimata'' and the Trisirobhairavatantra, that are Trikatantras, 
the Anandadhikatantra and Nandisikhà, that are Bhairava Tantras, and the 
Kalimata of the Jayadrathayamala". These are all Tantras that belong to the 
Vidyàpitha. Along with them, he also draws from the Saiddhantika 
Kiranagama,"* Matangaparamesvara, Svayambhuvasiitrasamgraha, 
Rauravasütra-samgraha (=  Rurusüsana), and the Rauravavrtti by 
Sadyojyotis, Others are the Mayamata (just one or two verses), which is a 
Tantra that deals with rites of installation (pratistha), and (in one place at 
least) Somasambhu and Mrgendrottara (in one place), Another important 
source to which he regularly refers is the Sivatanu by Brhaspati. From around 
verse 230, the Sivatanusástra becomes prominent, although often not clearly 
signalled. This, as its name suggests, describes as it eulogizes Siva's body 
(tanu), made of the principles (tattva) and worlds populated by its creatures 
and governed by their Lords, with which he compares and contrasts the 
account in the Svacchanda. Although of unknown affiliation, that too largely 
follows the Siddhanta. 

There are other sources to which Abhinava does not refer. We may 
note them briefly here. One is chapter five of the Parakhya, that Ksemaraja 


'? Abhinava does cite from the Nisvdsa once, as a source of the Brahmavidya learnt 
from Bhitiraja (see TA 30/66cd-90ab. The Nisvása is mentioned as a source in 30/77. 
This has not been traced in the extant NTS and so may not be from there. Indeed, he 
betrays no knowledge of it. 

!! Abhinava refers to the Siddhayogesvari four times in relation to the structure of the 
world orders. He is supported by Jayaratha, who quotes directly from it ad 8/20cd- 
22ab, 8/4lcd-42ab, 8/115cd-118ab (114-117), and 8/184cd-186ab (184-185) 
However, this topic is not treated at all in the edition of the short recension of the 
Siddhayogesvari. Even so, these references establish that the Siddhayogesvari 
contained a section dealing with cosmology. It appears, however, that although 
Abhinava does refer to it for some details, it did not agree in every respect with that of 
the Svacchandatantra and Málinivijayottara, that Abhinava accepted as authoritative. 
Thus Jayaratha says: ‘Again here (in this case), in accord with (the following) view, 
one should not accept the measure of Ananta's world stated in the venerable 
Siddhatantra (i.e. Siddhayogesvarimata) (as correct), because its procedure differs 
(from the one here).’ TÀv ad 8/20cd-22ab. 

" The cosmology of the Jayadrathayamala is found in satka | chapter 7 and 8. 
Abhinava refers to the cosmology of the Jayadrathayamala in only two places (i.e. 
8/20cd-22ab and 8/83), inducing Jayaratha to quote from it, in the first instance, quite 
extensively. 

? Ksemarája also refers to the Kiranatantra in his commentary on the Svacchanda 
10/517. 
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repeatedly quotes in his commentary on chapter ten of the Svacchandatantra. 
I have not been able to trace any references from it in Jayaratha. It does not 
describe all the worlds, omitting many of the higher ones, but many details of 
the worlds it does include and their inhabitants are not found in the 
Svacchanda." The Path of Worlds is described in chapter eight of the 
Kiranatantra. It is basically the same as the one taught in the Mrgendra 
vidyapada, chapter thirteen. Chapter thirteen of the Sarvajfánottara (T 334) 
is dedicated to cosmology.'^ Chapter twenty-four of the Matariga vidyapada, 
called adhvasamkhyaprakarana, gives the measurements of the worlds. The 
Path of the Worlds is also described in chapter seven of the Diksottara." 

Selecting and juxtaposing his sources, Abhinava coordinates the 
cosmologies of the Trika and the Krama, and other Tantras that belong to the 
Vidyapitha, with the Svacchandatantra of the mantrapitha of the Bhairava 
Tantras and the Siddhanta. This is not a very difficult task, as their overall 
structure is the same and content similar. There are other cosmologies in the 
Saivagamas that follow different models. The earliest ones, for example, are 
strongly influenced by proto-àgamic Pasupata cosmologies, as we find, for 
example, in the Brahmaydmala and the Nisvdsatattvasamhita, in which the 
worlds are populated by Rudras. The worlds of the Rudras are accommodated 
in the later, more developed cosmologies that are largely constructed from 
earlier ones, and so Rudras continue to govern many of the worlds. Already 
by the time we get to the Svacchandatantra, the model has developed into the 
standard one Abhinava presents here with its variants. The Svacchandatantra 
may come after the Siddhayogesvarimata, but it certainly precedes the 
Tantrasadbháva that draws from it extensively. The Tantrasadbhava knows 
the Siddhayogesvari, acknowledging it as the root Tantra of its tradition, but 
makes no reference to the Mà yottara. There is thus no evidence that it 
is later than the Mdlintvijayottara. 

Abhinava presents the account in the Mdlinivijayottara as a brief 
version of the Svacchandatantra. Indeed, the Svacchandatantra has supplied 
much of the cosmology of the Svayambhiivagama, which has in its turn been 
taken up by the Mālinīvijayottara. The latter has just 118 worlds, whereas the 
Svacchandatantra refers to 224. Although Abhinava is aware that the 
Malinivijayottara is an abbreviated version of a more extensive cosmology, he 
never loses sight of its status as his foremost scripture. The list of worlds is 
shorter, not because the Málintvijayottara is lacking, but because the ones i 
mentions are the most essential ones. Thus, the Malinivijayottara declares: 


^ Although it is a truncated version of the one we find in the Svacchanda, it follows 
that model, for it supplies extra details of the worlds and their inhabitants. It is more 
likely that they were additions to the account in the Svacchandatantra than that the 
Svacchandatantra chooses to omit them. 

5 Hulin has translated the Yoga and Vidya padas into French. See bibliography. 

'* The colophon reads: srisri iti Srimatsarvajnanottare kriyapade ‘dhvaprakaranam W 
" The reader is referred to NR. Bhat's French introduction to his edition of the 
Matangaparamesvara vidyapada, where he outlines the number of worlds and 
Tattvas according to various Siddhantagamas. 
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‘There is no doubt that when this (series of worlds) is purified, all (the 
other worlds and paths) are also purified. The great-minded one who is to 
purify all the Path should conceive union (yoga) within Siva (for his disciple) 
(only after) having purified (him right) up to (immanent) Siva ‘with parts’ 
(sakala). (The teacher) who knows yoga should bring about union (yoga) for 
(the disciple) who desires worldly benefits, having (thus) meditated on (Siva) 
‘with parts’ (sakala).’'* 


Abhinava follows suit, underscoring the Tantra’s primacy in all 
circumstances, even when it is evident that another Tantra is much more 
extensive. Thus, he introduces his presentation of the worlds listed there, 
saying: 


‘One hundred and eighteen worlds have been described in the 
teachings of the Sriparva (Malinivijayottara). As this (scripture) is here 
(considered to be) the chief one, we will now state in brief (the worlds) which 
(according to it) are to be purified." 


At the end of his exposition, Abhinava also adds a brief description of 
the worlds found in the Mrgendragama.” 

Abhinava not only presents a summary of the cosmology of the 
Malinivijayottara; he also refers to it in the course of the main exposition 
drawn from the Svacchandatantra in order to anchor its account in that of his 
most extensively quoted source, Thus, what Jayaratha says concerning a 
section of these worlds is universally applicable to Abhinava’s presentation: 


‘Although the procedure here (generally) follows that of the venerable 
Svacchandatantra, the reading (there) is (associated) everywhere (in each 
case) with that of the procedure of the Málinivijaya (Sripiirvasastra).’*' 


This is a good example of one of Abhinava’s exegetical methods, 
namely, the integration of the view of one scripture with another, leading 
ultimately to a synthesis with that of the Malinivijayottara. Thus, he quotes a 
list of the names of the world orders from the Saiddhantika Matangatantra, as 
he does of the Málinivijayottara, as part of the conclusion of his exposition. 
By doing this, he wishes to demonstrate that a typical cosmology found in a 
Siddhanta and the Malinivijayottara largely agree with his most extensively 


18 MV 5/34-35. 
? TA 8/437 (436cd-437ab). Jayaratha cites the Málinivijayottara as saying; 

‘Indeed, in this way, one should know briefly, not extensively, that there are 
one hundred and eighteen worlds in all the principles.’ MV 5/33 

Commenting on Abhinava, Jayaratha says that the Mdlinivijayottara is ‘‘the 
chief one’ (amongst the scriptures). It is on its authority that the practice (pravrtti) of 
this book is based.” 
? This is drawn from the bhuvanaprakarana of Mrgendratantra Vidyápáda, which is 
chapter 13. 
2! Introduction to TA 8/209 (208cd-209ab). 
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exploited source, the Svacchandatantra. Here again Abhinava displays his 
mastery over his sources. 

The account found in chapter ten of the Svacchandatantra is the most 
extensive and detailed cosmology of any early Saiva Tantra. Indeed, the 
Svacchandatantra is, in general, the most extensively exploited text in the 
Saiva corpus by Tantras of diverse denominations. This is particularly true of 
its cosmology. Thus, for example, there is substantial intertextuality with the 
Tantrasadbhava, a Vidyapitha Trika Tantra, which draws from all of that 
chapter and a part of the eleventh, dealing with the order of creation from the 
highest to the lowest reality-levels. Sanderson (2001: 32) observes: ‘That the 
direction of redaction was from the Svacchanda to the Tantrasadbhava and 
not vice versa is indicated by the presence of details in the latter’s version that 
are appropriate only in the system of the former.’ 

Part of the same passage carries over to the Kumarikakhanda of the 
Manthanabhairava that draws a good deal from the Tantrasadbhava, 
including passages it has drawn from the Svacchandatantra. Observing the 
incorporation of the Svacchanda into a Trika Tantra, Abhinava may have felt 
justified to draw from it freely and extensively, We have observed that a good 
deal of Chapter Six of the Tantraloka, which teaches the projection of the 
cycles of time in the breath — the Path of Time - is drawn from there. Here 
Abhinava draws from what he calls the Path of Space. Here too, we have 
Occasion to admire Abhinava’s exegetical skills by observing how he 
condenses the lengthy account in the Svacchandatantra to barely a third of its 
original length in Chapter Eight of his Tantraloka.” Moreover, he contributes 
in this way to structuring his Tantráloka on the model of a Tantra. 

Accounts in different Tantras agree closely, indicating a common 
underlying cosmology. This is the point of Jayaratha’s analysis of the 
divergence in detail between different Tantras. Here and there, Jayaratha 
points out discrepancies between them in order to establish that they are not 
significant and anyway can be remedied by adhering to the correct view, 
which he takes to be that of the Svacchanda. Thus, he supports Abhinava’s 
agenda of presenting a unified cosmology that is representative of the 

aivügama as a whole to establish that it is the one taught in the 
Malinivijayottara.” Although mostly drawn from the Svacchanda, it is tacitly 
understood to represent the cosmology of the Siddhantas, and above all from 
Abhinava's point of view, the concise one taught in chapter five of the 
Málinivijayottara. He also presents a summary of this in order to ensure that 


? In one striking instance, he packs over ninety verses of the Svacchandatantra into 
three and a half of his own, even as he alludes to a verse in the Malin ijayottara. See 
TA 8/201-204ab (200cd-203), which is a very concise presentation of SvT 10/761cd- 
788ab, 10/788cd-799ab, 10/799cd-827, 10/828-854ab with reference to MV 5/16- 
17ab. Jayaratha obliges us by regularly quoting the passages Abhinava refers to in 
full, so we can easily observe what he has done. 

= The abbreviated cosmology of the Málinivijayottara is a fine example of what 
Abhinava says right at the beginning: ‘There is nothing here (in the Tantráloka) not 
taught by the God of gods in the venerable Malinivijayottara (Tantra), whether 
(directly) in His own words or (indirectly) by allusion (lirigatah).’ TA 1/17 
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the cosmology taught here is the standard, authoritative one for the followers 
of the Anuttara Trika. 

If the cosmology of the Malinivijayottara is an abbreviated version of 
the one in the Svacchandatantra, that would mean that Málinivijayottara was 
redacted after the Svacchandatantra. Although not certain, this is indeed quite 
possible. While the Nisvasatattvasamhita was not well-known to the later 
Saivagama, the cosmology that it has in common with it is mediated by the 
Svacchandatantra. The general uniformity, despite the normal variants, 
clearly suggests a common source. The version in the Nisvasatattvasamhita 
cannot be that source. It is not possible that the subsequent elaborated versions 
should be so uniform just by coincidence. It is likely that all the cosmologies 
of this type follow after the Svacchandatantra. 


Svacchandatantra 


The reader can easily make out the layout of the worlds of the 
cosmology of Chapter Eight of the Tantraloka by looking at the Table of 
Contents to that chapter. 

The cosmology of the Málinivijayottara differs substantially from the 
one Abhinava presents as a concluding summary of the worlds 
(purasamgraha) according to the cosmology (prakriyd) taught in the 
Svacchandatantra,^ in which there are 224 worlds distributed in the five 
Forces (kala). They can be tabulated as follows. 


The Distribution of the Worlds in the Forces According to the 


Svacchandatantra 
Kala Tattva Number of 
Worlds 
Nivrtti (Completion) 1: Earth 108 
Pratisthà (Foundation) 24: Water to Root Nature 56 
Vidya (Knowledge) 7: Individual soul to Maya 27 
ünta (Quiescent) 3: Pure Knowledge to Sadasiva 17 
| Santatita (Beyond the 2: Sakti and Siva 16 
Quiescent) 
(Total: 224) 


Next, Abhinava presents a list of the worlds according to the 
cosmology (prakriya) taught in the Matarigaparamesavara.® In this way 
Abhinava implicitly declares that the Svacchandatantra, although a Bhairava 
Tantra, is aligned with the Siddhanta. After a few remarks, he concludes his 
cosmology with a list of the worlds taught in the Málinivijayottara."* Thus, he 
implicitly aligns his extended, integral Saiva cosmology to that of the Trika. 
Abhinava concludes his presentation of the Trika universe by acknowledging 


% TA 8/408-428ab (407cd-427). 
* TA 8/428cd-434 (428-434ab). 
% TA 437-452 (436cd-452ab). 
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his Trika teacher Sambhunatha as having explained ‘the divisions of the Path 


of Space’.”” (453ab) (452cd) 
The Cosmology of the Malinivijayottara 


Concluding Chapter Eight, Abhinava presents the cosmology of the 
Malinivijottara. He reproduces it with additions in his Tantrasára. 
Transcendental Siva, the thirty-sixth principle, is beyond the Worlds that are 
deployed in the other thirty-five principles. These extend for four of the five 
spheres of the Forces (kala), treated in detail in Chapter Ten. The fifth one — 

antatita — is reserved for Siva alone. The first four correspond to the four 
Eggs.” 


The Worlds of Earth Tattva 


Principles | Forces Egg Size Worlds | _Rudras 


Earth Nivrtti | Brahmanda 100 16 *Kalagni > 
(Prthvyanda) | crores | Kalagni, Hells, Lokega 
Netherworlds, Ananta > 
Earth, Heavens | Virabhadra 
100 Rudras 
outside the 


Egg 


* Kalagni, Kürhanda, Narakesa, Hataka, Bhitalapa, Brahma, Muni and 
Loke$a 


Water to Prakrti 
Principles Forces Egg Size* | Worlds Rudras 
Water to Pratisthà | Prakrtyanda 56 7 Groups of Eight 
Prakrti 
Water 8 Patyastaka 
Lakulisa to 
Amaresga 
Fire 8 Guhyastaka 
Bhairava to 
Hariscandra 
Air 8 Atiguhyastaka 
Bhima to Gaya 
Space 8 Pavitrastaka 
tanmatras and Sthànu to 
organs of Vastrapada 
action 
Ego 8 Chagalandastaka 


NCE, above 8/407 (406cd-407ab). 
* See TA 11/8-9ab. 
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Sthüla to 
Chagalanda 
Intellect 8 Yonyastaka 
Prakrti 8 Yogastaka 


* Tantrasadbhava (translation 2012: 102) The extent of the Water principle is 
ten times that of Earth (which is 100 crores). The subsequent principles 
ending with Ego (aharhkara) are ten times the size of the one that precedes it. 
The principle of the intellect is a hundred times that of the Ego, and Prakrti is 
a thousand times the size of the intellect. 


Purusa to Maya 


Principles | Forces| Egg | *Size | Worlds Rudras 
Purusa to Mayanda 28 
Maya 
Purusa 11 11 Rudras Vāma to 
Ekaśiva 
Vidyā 2 Krodheśa and Canda 
Kalā 2 Sarhvarta and Jyoti 
Niyati 2 Sūra and Paficanta 
Kala 3 Ekavira, Sikhin and 
Srikantha 
Maya | 8 Mahátejas to Angustha 


* Purusatattva is 10,000 times the size of Prakrti. Niyati is 100,000 times 
greater than Purusa, and the following four Kaficukas up to Kalà are also that 
much greater in size than the preceding one. Maya is 10 million times greater 
than Kala. 


The Worlds in the Pure Principles Suddha Vidya to Sakti 


Pure Forces Egg Size Worlds Rudras 
Principles 
‘Santa Saktyanda 18 
Suddha 10 million 2 Halahalarudra 
Vidya times Maya to Yama 
Tévara 10 million 8 
times Suddha 
Vidya 
Sadasiva One billion 5 
times Ivara 
Sakti One billion 
times 
Sadasiva 
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Śakti is called Vyāpinī, who pervades all the Paths up to here inwardly and 
externally. Thus, it seems she has no specific world. This is so also of Siva 
who, pervading Sakti, pervades all the rest. 


